Universitat 
wien 


DISSERTATION 


Titel der Dissertation 


The Philosophical and Theological Teachings of the 
Padmasamhita 


Verfasserin 


Silvia Schwarz Linder 


angestrebter akademischer Grad 


Doktorin der Philosophie (Dr.phil.) 


Wien, 2012 
Studienkennzahl It. Studienblatt: A 792389387 
Dissertationsgebiet It. Studienblatt: Dr. Studium der Philosophie, Sprachen und Kulturen 


Siuidasiens und Tibets, Fachbereich Sudasienkunde 


Betreuer emer. O. Univ.-Prof- Dr. Gerhard Oberhammer 


Emendations to the quoted text of the PadS 


The transliteration of the Sanskrit text of the PadS is based on the critical edition of the PadS 
by S. Padmanabhan (see Bibliography). Emendations to the text established by the editor are 
marked in this dissertation as follows: if a variant reading indicated by the editor in his critical 
apparatus is adopted, then the manuscript abbreviation (such as sri, ma, etc.) is quoted before 
the emended text; if the emendation is suggested by the author of this dissertation, then the 
emended text is simply preceded by em. 


CONTENTS 


INTRODUCTION 


Period of composition of the Padmasamhita 
Contents of the Padmasamhita 

Aims and chief outcomes of the dissertation 
Methodological issues 

Remarks regarding the composition of the work 


PART I 


I THE DOCTRINE OF GOD 


The threefold manifestation (rapa) of the Supreme Being 
Brahman as God 

Vasudeva: riipa of the Supreme Being 

The arising of the divine figures (martyutpatti) 

The presence of God in meditation and ritual worship 


Il THE INDIVIDUAL SOUL (JIVA) 
Purusa and prakrti: riipa-s of the Supreme Being 


The origination of the jiva-s 


The transmigrating soul (samsarin) 
The causes of bondage 

Sattvic, rajasic and tamasic beings 

The mumuksu 


It THE DOCTRINE OF LIBERATION 


The concept of mukti as sayujya 
The fourfold mukti 


PART II 


I THE YOGA: PRELIMINARY REMARKS 


Analysis of the yogapdda 
Problems concerning the text and structure of the yogapada 


eF) 


Ep) 
39 
56 
65 
Ta 


89 


89 


98 
108 


125 


125 
137 


155 


158 
160 


Il KARMAYOGA AND JNANAYOGA 
The elements of karmayoga: yama and niyama 
Ill THE MYTHICIZED IMAGE OF THE BODY 
The sthana-s 
Nadi-s and prdna-s 
IV THE PSYCHO-PHYSICAL PRACTICES OF THE YOGIN 
Asana 
Pranayama 
Pranayama, dharana and pratyahrti applied to the vital parts of the body 
V THE RELIGIOUS DIMENSION OF YOGA 
The function of dhdrana and dhyana in the atmasuddhi 
Dhyana: vairdgya and samadhi 
The last ritual: the yogic suicide 


APPENDIX 


Translation of Jidnapdda, 2-8 
Translation of Yogapdda 


Table of the sources of the PadS 


BIBLIOGRAPHICAL REFERENCES AND ABBREVIATIONS 
Primary sources 

Secondary sources 

Kurzfassung 

Summary 


Silvia Schwarz Linder Lebenslauf 


163 


168 
172 


183 


184 
199 


203 
203 


204 
212 


219 


222 


238 
2511 


Ze 
309 


323 


325 


S21 


336 


337 


338 


INTRODUCTION 


This dissertation deals with the Padmasamhita (also known as Paddmatantra), a work 
of South Indian origin belonging to the Paficaratra. The latter is a Vaisnava tantric 
religious tradition, the oldest known literary source for which is_ the 
Narayaniyaparvan of the Mahabharata (not later than the IV-V century A. D.)' and 
the earliest literary and epigraphic references to which date back to the VII century A. 
D2 . The authoritative scriptures of the Paficaratra, the so-called samhita-s, form a 


vast corpus of works which were composed over the course of several centuries. 


The earliest texts originated in North India, where a Kashmirian Paficaratra was 
connected with and influenced by the Saiva Mantramarga’. In a recent study, 
Sanderson argues that, during the early medieval period, within the competition 
among the different religious traditions for royal patronage, Vaisnavism underwent a 
process of reformation by which, following the model of the flourishing Saivism of 
the Mantramarga, the Vaisnava-s provided themselves with a new tantric ritual 
system that found expression in the Paficaratra samhita-s’. With regard to “the text- 
flow between the texts of Saivism and those of the Paficaratra”, Sanderson shows 
how the early scriptures known as the three jewels of the Paficaratra, namely the 
Jayakhyasamhitda (JS), Satvatasamhita (SS) and Pauskarasamhita (PausS), had been 
influenced by the ritual system of the Saiva Siddhanta, and he suggests that these 
works were composed not before 850 A. D.°; as for the Ahirbudhnyasamhita (AS) 
and the Laksmitantra (LT), he suggests that, on account of their being indebted to the 


doctrines of the Trika, these samhita-s, of South Indian origin, must postdate the 


' See Schreiner (ed.) 1997: 1. 

* See Colas 2005: 240. 

> For an outline of the history of this branch of Saivism, see Sanderson 1988: 667ff. 
* See Sanderson 2009: 61. 

> See Sanderson 2001: 38-39, note 50 and Sanderson 2009: 62, 66-69. 


Pratyabhijnahrdaya of Kgsemaraja (1000-1050)°. Furthermore, according to 
Sanderson, this tradition of Saiva-influenced Paficaratra samhita-s was “adapted in 
South India as the basis of texts such as the /svarasamhita (IS), Padmasamhita 
(PadS) and Paramesvarasamhita (ParS), whose purpose, absent in the earlier 
Samhitaés, was to provide scriptural authority for a Paficaratrika system of temple- 


worship.” 


In its spread to the South, the Paficaratra flourished, producing the corpus of 
scriptures which includes the majority of the extant samhita-s. If the texts of northern 
origin are affected by the Saiva influence, the texts belonging to the South Indian 
tradition of Paficaratra show peculiar characteristics, determined by the complex 
relationships of mutual influences between the Paficaratra and both the Vaisnava 
Brahmanic orthodoxy and the philosophy of the Visistadvaita Vedanta*. While the 
impact of the Brahmanic way of thinking and living resulted in a process of 
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domestication of the “wild” features of the tantric rituals handed down in the 
samhita-s, the bhakti spirituality characterizing the religiosity of the southern 
Paficaratra may be attributed to the influence of the Vaisnava orthodoxy. The enduring 
importance of the southern Paficaratra is shown by the fact that its samhitd-s are the 
primary sources of the living tradition which establishes, up to the present time, the 


ritual followed in several South Indian Vaisnava temples. 


Presently, as research stands, an exhaustive history of the Paficaratra tradition 
remains to be written. Following the pioneering study by O. Schrader on the 
Ahirbudhnyasamhita (1916), S. Gupta’s translation of the Laksmi Tantra (1972) and 
the publication of the Descriptive Bibliography of the Printed Texts of the 
Pancaratragama by H. D. Smith (1975, 1980), in the last decades several 


monographies and many articles have been published, enlarging and deepening 


° See Sanderson 2001: 35-38 and Sanderson 2009: 70. 

7 Sanderson 2009: 61, note 64. 

§ With regard to the influence of the learned Vaisnava Brahmanic orthodoxy on the Visistadvaita 
Vedanta and on the religiosity of the Paficaratra of South Indian tradition, see Oberhammer 2007. 


scholarly knowledge of the Paficaratra textual tradition. The monographic studies 
which have appeared to date are: the works by M. Matsubara on_ the 
Ahirbudhnyasamhita (1994), by M. Rastelli on the Jayakhyasamhita (1999), by A. 
Bock-Raming on the Ahirbudhnyasamhita and Sdtvatasamhita (SS) (2002), by M. 
Czerniac-Drozdzowicz on the Paramasamhita (ParS) (2003) and by M. Rastelli on 
the Paramesvarasamhita (2006)’. The scholarly work hitherto carried out has shown 
the importance of research on the Paficaratra sources for a better understanding of the 
history of the Vaisnava religious traditions and philosophical schools in medieval 
India. The samhitd-s studied so far reveal great richness and variety in their 
respective theological and philosophical insights, teachings about the means of 
salvation and ritual systems, so that - as Rastelli has already remarked" - the study of 
each of these works sheds light on certain features of the multifaceted Paficaratra 
phenomenon. This dissertation, insofar as it is the first monographic study of the 
PadS, aims to contribute to the research work-in-progress in the field of the South 


Indian Sanskrit textual tradition of Paficaratra. 


Period of composition of the Padmasamhita 


The authoritativeness of the PadS among the pdfcardatrin-s has been strengthened by 
its being traditionally associated with the JS, one of the three jewels of the 
Paficaratra. As Smith has already remarked, up to the present time the PadS has been 
one of the most widely followed samhita, a basic text in the training of the Paficaratra 


arcaka-s, as well as a guide for worship in several South Indian Vaisnava temples’ '. 


” The full references to these works are given in the Bibliography. With regard to the articles, only 
those referred to or quoted in the present dissertation are mentioned in the Bibliography; therefore 
the latter does not provide a complete list of the publications about Paficaratra. 

'° See Rastelli 1999: 23-24. 

' See Smith 1975: 197. 


As for the other anonymous works forming the corpus of the Paficaratra literature, it 
is difficult to establish a precise date of composition for the PadS. A tentative relative 
chronology may be inferred by means of a historical-philological approach, assessing 
the relationships and mutual influences between the PadS and other Paficaratra 
samhita-s, evaluating textual correspondences (i.e. parallel passages), comparable 
formulations and similar teachings. But, even if it is possible in this way to indicate a 
terminus a quo and a terminus ante quem for the composition of the work, further 
problems arise with regard to the history of the text-transmission of the PadS; it is 
thus necessary to discuss the philological issues relating to the different layers of the 
text and the process of internal reworking, which so often characterizes the 


Pancaratra samhita-s. 


The traditional association of the PadS with the JS is based on a passage of the 
adhika patha (“additional text”)'* of the first chapter of the JS, where the PadS is 
regarded as a comment, an explanation (vyakhyadnam) of the JS. In this passage, the 
ParS is similarly linked with the PausS and the IS with the SS'°. But the import of 
this passage is rather limited. In fact - as observed by Rastelli'* - in spite of the 
assertion contained in the adhika patha, the PadS, ParS and IS cannot be considered 
as commentaries of the JS, PausS and SS, respectively, in the strict sense; in the case 
of JS and PadS, it is only possible to speak of an influence of the former on the latter, 
limited to specific topics. Furthermore - as remarked by Rastelli’® - not only is there 


no explicit statement or evidence in the PadS corroborating its dependence on the JS, 


'? As stated by the editor of the JS, this text is not found in all the manuscripts of the JS; according 
to K. V. S. Rajan, it constitutes a later interpolation datable to the XIV century, whereas - as 
acknowledged by scholars - the date of composition of the JS is not later than the IX century (for 
further information and a discussion about the place of the adhika patha in the JS, see Rastelli 1999: 
25-27 and Rastelli 1999a: 52ff. For a discussion of the date of composition of the JS, according to the 
suggestions of K. V. S. Rajan, A. Sanderson and A. Bock-Raming, see Rastelli 2006: 50). 

'3 See JS, adhika patha, 6-8b: vyakhydmiilanayenaisém gauravam sampratisthitam tantre ‘py 
astottarasate paramesvarasamhita |/ A6 pauskararthavivrttyartha vyakhyarupa '‘vatarita sdttvatasya 
vivrttvartham isvaram tantram uttamam || A7 jayakhyasyasya tantrasya vyakhyanam paddmam ucyate 
/A8ab. 

'4 See Rastelli 1999: 25 and note 8. 

' See Rastelli 1999a: 55-56. 


but on the contrary there is evidence against it. Firstly, in the PadS list of the five 
jewels of the Tantra-s - counting the Padma-, Sanatkumara-, Parama- Padmodbhava- 
and Mdahendra-samhita-s - the JS is not mentioned'®; secondly, with regard to ritual 
and practical matters dealt with in the yogapdada, krivyapdda and caryapdda, the PadS 
proves to be independent from the JS; finally, the chief mantra-s taught in the two 
samhitd-s are different (namely, the milamantra [om ksim ksih] in the JS and the 


dvadasaksaramantra [om namo bhagavate vdsudevaya] in the PadS). 


The results of the present study confirm that, while the JS is certainly to be 
considered as one of the sources which the author(s) of the PadS referred to, with 
regard to specific topics, yet it does not deserve a special or prominent place among 
the other sources of the PadS. Therefore the traditional association between the two 


samhita-s is not justified from the point of view of textual criticism. 


As far as the portions of the PadS discussed in this dissertation are concerned, there 
are a number of Paficaratra samhitd-s which are to be considered, either as direct 
references on which the text of the PadS is based, or as sources which have inspired 
or influenced the author(s) of the PadS in formulating their teachings about several 
matters. These sources are: the ParS, AS, JS, SS, and LT’”. By acknowledging the 
dates of composition of these works suggested by scholars - namely: not before 850 
A. D. for JS and SS, before 1000 A. D. for ParS'* and after 1050 A. D. for AS and LT 
- the beginning of the XII century may be indicated as the earliest terminus a quo for 
the composition of the Pad§, at least as far as the scrutinized portions of the work are 


concerned. 


'6 See PadS, cp, 33, 204-205b: tantranam caiva ratnani pancahuh paramarsayah | padmam 
sanatkumaram ca tatha paramasamhita || 33.204 padmodbhavam ca  mdahendram 
kanvatantramrtani ca | 33.205ab. 

'7 See the table of the sources of the PadS, below, p. 323. 

'S For a discussion of the date of composition of the ParS, see Czerniak-Drozdzowicz 2003: 28. 
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In Rastelli’s monographic study of the ParS, in which the work is dated from 1100 to 
1300 A. D."’, the author shows that the text was compiled by taking text-passages 
from several Paficaratra samhita-s, among which the PadS was included*’. On the 
basis of an examination of parallel passages dealing with the paficopanisad-mantra, 
Rastelli argues that the PadS must be older than the ParS”’. This is evidence that the 
PadsS is at least earlier than the XIV century. 


But a definite terminus ante quem is provided by Venkatanatha (1268-1369), who 
repeatedly quotes the PadS in his Pdrcaratraraksa’. The number of quotations, all 
taken from the caryvapdda, shows that by the time of Venkatanatha, the PadS was 


considered an important and authoritative source for the Paficaratra ritual system. 


Therefore, the textual references mentioned so far lead to the conclusion that the 
PadS must have been composed in a period ranging from the beginning of the XII 


century to the second half of the XIII century A. D. 


A further indication that the PadS does not belong to the group of the earlier samhita- 
s is given by the structure of the text. The work is divided into four sections (pdda) 
devoted, respectively, to knowledge (jana), yoga, ritual (kriya) and right conduct 
(caryd). Within the Paficaratra literature, at least among the printed texts, the PadS is 
the only work endowed with this fourfold division. Further exceptions are constituted 


by two late works, the Brhadbrahmasamhita and the Sandilyasamhita, both divided 


'? See Rastelli 2006: 54. 

*” See Ibidem: 49. The passages of the PadS identified as sources of the ParS are indexed in [bidem: 
570-571. 

*! See Ibidem: 59. 

°° Examination of the text of the Pafcardtraraksd reveals that the PadS is quoted in many places. In 
the edition of the PRR published in 1996, the quotations from the PadS, for which Venkatanatha 
himself gives the precise references, are found on the following pages: p. 9: PadS, cp, 19, 111c- 
113b and PadS, cp, 19, 117ab; p. 10-11: PadS, cp, 19, 113c-128b; p.13: PadS, cp, 19, 131-132; p. 
50: PadS, cp, 13, 1-6b; p. 98: PadS, cp, 13, 12c-16b; p. 102: PadS, cp, 13, 16c-19; p. 110: PadS, cp, 
13, 23-28b; p.126: PadS, cp, 13, 4c-5b and PadS, cp, 13, 28-30; p. 129: PadS, cp, 13, 31-34b; p. 
164: PadS, cp, 13, 72c-77. Further references to the PadS are found in the Index of quotations (pp. 
190-225). 
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into four sections which, however, are not labelled’. With regard to the Saivagama-s, 
Brunner™ has shown that the division into four pdda-s is not a characteristic either of 
the majority of the extant texts, or of the older sources. Most Ggama-s “consisted 
originally of a continuous series of patalas, arranged according to a logical sequence, 
but not distributed into four sections. They dealt mainly with rituals, but were 
interspersed with passages — eventually whole chapters — which gave the necessary 
information on doctrinal, yogic and disciplinary nature”. Brunner writes that it was 
only around the VIII century A. D. that texts presenting this quadripartition appeared, 
probably as works of learned @cdarya-s, more concerned with speculative matters than 
the compilers of the older dgama-s*°. This is similar to the situation of the Paficaratra 
samhitd-s: neither the majority of the extant texts, nor such earlier sources as the 
three jewels (JS, SS and PausS) present the four pdda-s which, on the contrary, 


constitute an exceptional and distinctive feature of some later works. 


Contents of the Padmasamhita 


The contents of the PadS provide full and detailed information about every aspect of 
the religious life of the pdfcardatrin, including philosophical and_ theological 


doctrines, yogic and ritual practices and rules of right conduct’’. 


3 For details about these two samhitd-s, see Smith 1975: 297ff and 417ff respectively. 

With regard to the alleged, yet not historically proven, quadripartition of LT and Visnusamhita, see 
the remarks by Rastelli in TAK II 2004: 282. 

** See Brunner 1986-92. 

°> Tbidem: 273. 

°° See Ibidem: 274. 

*7 The PadS is a rather long work, its four sections containing respectively 12, 5, 32 and 33 chapters 
(adhyaya) and counting respectively 628, 150, 3045 and 5432 verses (more than 9200 verses 
altogether). 

A detailed summary of the contents of the PadS, section by section and chapter by chapter, is found 
in Smith 1975: 197-244. Since a comprehensive scrutiny of the whole text of the PadS is far beyond 
the scope of the present study, a brief outline of the main topics dealt with in the four sections of the 
work will suffice and suit the purpose of this introduction. 
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The traditional story of the origin and transmission of the text of the PadS - 1.e. the 
so-called “descent of the scripture” (sastrdvatara) - is related in the first chapter of 
the jndnapdda (jp), within a narrative framework which emphasizes the antiquity and 
authoritativeness of the work, presenting it as the quintessence of an original divine 
revelation’®. Accordingly, the teachings contained in the PadS were first revealed by 
Visnu (Kesava) to Brahma in 1,500,000 verses, then summarized and communicated 
by Brahma to Kapila in 500,000 verses, then by Kapila to the serpent Padma in 
100,000 verses and by Padma to Samvarta in 10,000 verses; because of Padma the 
work is called Padmasamhita. It is Samvarta himself who retraces the sdstravatara, 
while he is speaking to the sage Kanva, whose hermitage provides the setting of the 
frame story of the work. Within the dialogue between Padma and Samvarta, the main 
dialogue occurs between Bhagavan and Brahma, in which the former discloses to the 


latter the teachings contained in the PadS. 


The first chapter of the jp touches also upon other matters of general interest, such as 
the origin and meaning of the name Paficaratra’’, for which the PadS gives its own 
“etymology”. According to this, the Paficaratra was given its denomination because 
in its presence the other five systems (Samkhya, Yoga, Buddhism, Jainism and 
Saivism) appear as dark as the night (rdtriyante)”. In this chapter an outline is traced 
of the different schools of Paficaratra, the siddhdnta-s, a topic which is extensively 
discussed in another part of the work*’. The chapter ends with a list of 108 Paficaratra 


samhitd-s, which are regarded as canonical by the PadS. 


°® For a discussion of the meaning of the stories of revelation, in traditional accounts of the text- 
transmission of authoritative scriptures, see Oberhammer 1994; in particular, with regard to the 
sastravatara of the PadS, see pp. 51 ff. 

*” For a discussion of the meaning of the term Paficaratra, see van Buitenen 1962 and van Buitenen 
1971: 13-16; for a survey of the different explanations of the term, see Varadachari 1982: 119-131 
3° See Pads, jp, 1, 71c-72: [kanvah] pancaratrasamakhyasau katham loke pravartate |/ 1.71cd 
[samvartah] pafcetarani sastrani ratriyante mahanty api | tatsannidhau samakhyasau tena loke 
pravartate |/ 1.72 

3! See PadS, cp, 21. 
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The jidnapdda (“section of knowledge’) is the chief source for the philosophical and 
theological teachings of the PadS; it deals with the doctrine of God, the creation of 
the world of living beings, the origination and conditions of the individual souls, the 


causes of bondage, the means of salvation and the doctrine of liberation. 


The last four chapters of this section provide a description of a puranic type of 
cosmology and cosmography, giving details about the Jambiidvipa, the sacred 


geography of India, the Nether and Upper Worlds and Vaikuntha. 


The yogapdda (yp) (“section of yoga’) constitutes a general introduction to the yogic 
aspects of the ritual practices taught in the PadS. It contains: an outline of the yogic 
disciplines, which follows the classical scheme of the eight “limbs” (anga-s) of yoga; 
a description of the subtle physiology and of the related psycho-physical practices of 


the yogin; a discussion of some meditative yogic-ritual practices. 


The kriyapdda (kp) (“section of ritual’) may be considered, independently, as a 
liturgical manual on temple building. It provides a systematic, complete and accurate 
description of the rituals accompanying every stage of the construction of the temples 
and the installation and consecration of the cult-images. It is addressed to the a@cdarya 
who, being an expert both in Paficaratra theology and worship and in the science of 
building, acts as religious supervisor of the building programme, validating the 


activities of the craftsmen by his ritual acts. 


The following topics are discussed first: the qualifications of the yajamdna, who is 
the patron in the construction of a temple, and of the dcdarya; the principles of town 
planning and the selection of the site suitable for the construction of a temple in a 
village; the preliminary activities such as ploughing and levelling the ground; the 
construction and consecration of the bdlabimba - i.e. a miniature replica of the cult- 


image which will be placed in the main shrine of the temple - ensuring the presence 
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of God during the building period. Subsequently, the rituals of the nascent temple are 
described: the ceremony of the first bricks, which is meant “to prepare the bricks 
liturgically for the vital role they are to play as the germinal seed and source of the 
entire future temple structure that grows from this spot””; the seed-vessel ceremony 
(garbhanydsa), whereby the dcdrya puts the “seed” of the future temple into the 
“womb” of the earth’; the ceremony of the last bricks, which complements that of 


the first bricks. 


The kp deals also with technical matters concerning: the different types of temples 
and their structural elements; the instructions for fashioning icons, detailing the 
materials to be employed, the iconometry, the construction of the frame-skeleton of 
the icon, the colours to be used. A comprehensive treatment of iconography provides 
full details about the representation of: the Lord in different postures, accompanied 
by His consorts and retinue, or mounted on His vehicle; the manifold divine figures, 


such as the 24 marti-s*’, the goddesses, the avatara-s and the attendant deities. 


The last part of the kp is devoted to the pratistha ceremonies, that is to say, the rituals 
of installation and consecration, whereby the cult-images are permeated by the 
sacralizing power of the divine presence, thus becoming living manifestations of 
God, worthy of adoration and destined for ritual worship in the temple. The last 


chapter concerns the icons to be used for domestic worship. 


The caryapdda (cp) (“section of right conduct’’) provides detailed information about 
various aspects of the religious life of the pdvcaratrin. The first chapter begins with a 
question about who is entitled to perform the worship of Bhagavan in the temples. It 


is claimed that only the learned brahmana-s are qualified to perform the worship for 


* Smith 1963: 65, note 60. 

°3 Smith highlights the analogies between the rites for the nascent temple and the samskdra to be 
performed for an expected child (see Smith 1963: 79ff). 

* The identity of the 24 miirti-s and their place in the “pantheon” of the PadS are illustrated below, 
pp. 67-71. 
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others (pararthayajana), 1.e. temple worship, whereas the members of the other caste- 
groups are allowed to perform only the worship for themselves (svarthayajana). 
Later the text upholds traditional and conservative views about the system of castes 


and stages of life. 


The second chapter is devoted to the description of the ceremony of initiation (diksd), 
which, though open to men and women of all classes, follows specific rules if the 
candidates are women, sudra-s or offspring of an anuloma marriage (in these cases, 
in the communication of the initiatory mantra [mantropadesa] the prdnava is left 


out). 


The cp deals extensively with every element of temple worship, namely: daily 
worship, from the ritual of self-purification (@tmasuddhi) - whereby the piijjaka makes 
himself fit for worshipping God - to every step of the daily cult (puja), including 
oblations with fire (homa), processions and so on. Instructions are also given for: the 
construction of the cakrabja-mandala, icon-bathing rites and festivals (utsava), which 
are classified as nitya (to be celebrated regularly), naimittika (enjoined on particular 


occasions) and kamya (aimed at the attainment of particular benefits). 


With regard to the behaviour of the devotee, directions are given for the daily 
religious obligations of the pdfcaratrin (pancakalavidhi) - namely: abhigamana 
(“approaching” God), upddana (“appropriating”’, i.e. collecting the materials 
necessary for worship), ijyd (“sacrifice”), svadhydya (“study”) and yoga - and for 


various kinds of vows (vrata) and expiatory rites (prayascitta). 


Chapter 21 is devoted to the classification of the different schools of Paficaratra, 
namely: mantra-siddhdanta (to which the PadS belongs), dGgama-siddhanta, tantra- 


siddhanta and tantrantara-siddhdanta; details are given about the specific modes of 
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worship pertaining to each siddhdnta and about the qualifications of those who are 


entitled to follow each school. 


After a chapter on the meanings and uses of the ritual hand gestures (mudra-s), the 
last part of the cp (from chapter 23 onwards) is entirely concerned with the mantra-s. 
Beginning with the most important, the twelve-syllable mantra, up to those addressed 
to the various divine figures and to the ornaments of the Lord, their composition, 


repetition (Japa), use and benefits are fully illustrated. 


Aims and chief outcomes of the dissertation 


The aim of this dissertation is to elucidate and discuss the philosophical and 
theological teachings of the PadS, as well as the role of yoga in the religious life and 
ritual practice of the pdficaratrin. Attention will thus be focused on the jp and yp, the 
sections of the work that are intended to provide the doctrinal and theoretical 
background for the kp and cp, which are instead chiefly concerned with ritual and 
practical matters. The limited scope of this study makes it necessary to bear in mind 
the issue of the relation between theory and practice, doctrine and ritual, “jndna and 
kriy@’ - according to the formulation of Brunner” - and, consequently, entails an 
assessment of the relation between the sections of the text dealing, respectively, with 


either one or the other of these two sides of the entire teaching of the PadS. 


As is well known, the sections or chapters devoted to the doctrinal and theoretical 
matters occupy, in most cases, only a small portion of the text of the Paficaratra 
samhitda-s, their brevity testifying to the fact that speculative issues were not crucial 


to the authors or redactors of these works. As is the case for the majority of the 


°° For a discussion of this issue, with regard to the Saivagama-s, see Brunner 1992. 
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literary sources belonging to the large and multifaceted “tantric phenomenon”, the 
Paficaratric scriptures deal chiefly with practical matters and are to be considered as 
ritual handbooks. This primacy of ritual over doctrine, which regards both the weight 


accorded to the former as well as its greater antiquity, is seen also in the PadS. 


However, even if doctrine may be regarded as the shadow cast by the solid, ritual 
body of the work, yet, just as for the giant in Goethe’s Maerchen the vital force 
resided in his shadow, in the same way for the PadS the spiritual strength of its 
philosophical and theological teachings permeates the bulk of its practical 
instructions. In fact, the issues discussed in the jp and yp, concerning the concepts of 
God and the individual soul as well as the experience of the godhead by the devotee, 
provide the insight and knowledge necessary to understand the meaning of the rituals 
and to perform them properly. It is therefore interesting to highlight those contents of 
religious belief, theological concepts and philosophical ideas which contribute to 
shaping the weltanschauung complementing the ritual system of the PadS, as well as 
to evaluate the impact of these contents on the spirituality given voice to in the 


samhita. 


The chief outcomes of the present research, with particular regard to the specific and 
original contributions of the PadS to the Paficaratra way of thinking, can be briefly 


outlined as follows. 


In the field of theology’, the suggested interpretation of the PadS concept of the 
threefold manifestation (rapa) of the Supreme Being in the light of Yadavaprakasa’s 
idea of the unfolding of brahman in its three amsa-s, throws light on the issue of how 
the PadS represents the One which becomes many, that is to say, how the Highest 
Principle transform Itself in a manifoldness of deities and living beings. The Supreme 


Being, which is brahman theistically understood as the Supreme Person 


°° For an extensive discussion of the issues which are only briefly outlined here, see below, pp. 35ff. 
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(purusottama), unfolds in three forms (rijpa-s): at the divine level, He manifests 
Himself as the Supreme God Vasudeva and, at the level of living beings, as spirit 
(purusa) and matter (prakrti). By means of this threefold structure and by the concept 
of riipa, the PadS represents the inner dynamics of the godhead, which is envisaged as a 
process of self-differentiation and progressive concretization. In this vision the 
concept of rupa replaces, functionally, what in other Paficaratra samhita-s (such as 
the AS, the JS and the ParS) is expressed by the idea of sakti, or rather of the sakti-s 


fulfilling an active role in the process of creation. 


This original concept of rijpa is complemented by the concept of murti. Marti-s are the 
manifold divine figures, which constitute the “pantheon” of the PadS, and which arise 
by a process of divine emanation as particular concretizations of the Highest Vasudeva, 
(riipa of the Supreme Being). To these murti-s may be likened, mutatis mutandis, the 
manifold individual souls (jiva-s) coming into being as particular concretizations of the 
highest spiritual principle (the purusa-riijpa of the Supreme Being), as well as the 
entities (tattva-s) of the phenomenal world, evolving out of the primordial matter (the 


prakrti-riupa of the Supreme Being). 


While riipa is certainly a keyword in the theology of the PadS, the notion of marti 
shows itself to be a crucial, versatile and multivalent one. In fact, murti-s are not only 
the divine figures arising in the course of the process of srsti; the miurti-s appear as 
mental images endowed with corporeal features, which can be visualized and adored 
by the meditating devotees; moreover, miirti-s are the particular concretizations of the 
godhead in the form of mantra-s, the powerful entities whose phonic, linguistic 
nature enables human beings to handle them, in order to bring God near to His 
devotees and to actualize His presence for the purpose of meditation and worship; 
finally, the mirti-s descend into the arcda-s, the cult-images consecrated for temple 


worship. 
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What is impressive in this vision of the PadS is that the categories of rapa and marti 
come to subsume and include every element of reality: as a result of the self- 
differentiation and transformation of the three rijpa-s of the Supreme Being into the 
manifoldness of the miirti-s, every divine being, every soul, every entity and living 
being of the phenomenal world are regarded as concrete manifestations, at various 


levels of particularization, of the One Supreme God. 


Another original and noteworthy element of the teachings of the PadS concerns the 
ritual practice of yogic suicide, which can be performed by the sddhaka who, by 
taking advantage of a specific siddhi, puts an end to his own life in order to hasten his 
final emancipation’’. The yogic suicide, which is reported in the Saiva milieux and is 
explicitly mentioned in the Saiva texts (such as, for instance, the 
Malinivijayottaratantra), is traceable also in the JS, where, however, the suicide is 
somehow masked by a yogic-meditative practice to be performed at the occurrence of 
natural death. What is remarkable in the PadS is that, although the idea of suicide is 
not emphasized and its practice is not recommended - as is done instead in the Saiva 
sources - yet the purpose of the yogic practice resulting in freeing the soul of the 
sddhaka from his mortal body is certainly not concealed; nonetheless the text 
manages to smooth over the idea of suicide, by dealing with it in the context of the 
possible use of one of the siddhi-s acquired by mastering the twelve-syllable mantra. 
Within the “domestication” of this tantric ritual, the PadS reassesses also the idea of 
siddhi; in fact, whereas the siddhi-s are generally considered as extraordinary powers 
to be used for the achievement of worldly aims, in this case a particular siddhi 


becomes a means to abandon the world and hasten the attainment of liberation. 


37 For a detailed discussion of this topic, see below, pp. 251 ff. 


20 


Methodological issues 


To elucidate the teachings of the PadS, on which the present research focuses, it is 
best to let the text speak for itself and, by interpreting it, whenever formulations of 
the jp and yp are scanty, or ideas are suggested only by means of metaphors, possible 
lacunas may be filled in by referring to relevant passages taken either from the ritual 
sections of the work, or from other sources. The comparative study of parallel 
passages taken from other Paficaratra samhita-s proves to be very fruitful. In fact, the 
extant state of the text of the PadS is the result of the work of several authors who, 
over the course of time, contributed to its redaction. In doing so, they referred to the 
sources at their disposal in order to express or clarify their views on particular topics; 
yet, sometimes these authors have simply included textual elements or ideas available 
in the tradition, without bothering too much about their mutual connection and the 
inner consistency of the whole’®. The compositional method adopted in the PadS, as 
is the case for other Paficaratra samhitd-s, is best described as a complex work-in- 
progress in which the older portions of the work have been continuously enriched and 
modified by additions, quotations or borrowings of ideas from various sources, often, 


but not always, belonging to the Paficaratra tradition. 


An analytical reading of the text of the PadS allows the different layers to be 
distinguished (i.e. the historically successive stages of composition of the work 
attributable to different authors), and aids discovery of possible interpolations 
resulting from the work of one and the same author who, in contributing to the 
redaction of the samhita, may have inserted actual quotations or at least ideas 
deriving from other sources. Besides this analytical approach, it is also important, in 
order to achieve a synthetic overview of the work as it stands, to acknowledge the 


fact that the samhita, in its extant state, also testifies to attempts at harmonization, by 


*8 See, for instance, the discussion of the problems concerning the text and structure of the yp and 
its inner inconsistencies (below, pp. 160-162) 
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means of a continuous process of adjustments, of its heterogeneous components into 
a consistent shape. This twofold reading allows an appreciation of: the historical 
development of the text as expressed in the sequence of its different layers; the 
relevance of the new contributions by certain authors; the necessity of 
systematization, which is fulfilled also by the fourfold structure of the work, that 


appropriately encompasses the manifold elements of the tradition. 


The work of the author(s) who aimed at giving homogeneity and consistency to the 
whole samhita is testified by the correspondences, which are retraced in the present 
study, among teachings expounded in the different sections of the work. To cite just 
one representative case, the scrutiny of passages taken from all four pdda-s highlights 
the recurrence of the notion of marti in its different meanings: in the creation theory 
expounded in the jp, murti-s are the divine figures arising in the course of the process 
of srsti; in the meditative practices illustrated in the yp, these miurti-s appear as the 
devotee’s mental images; in the pratisthad ceremonies enjoined in the kp, the same 
murti-s pervade the cult-images; finally, in the instructions about the use of the 
mantra-s given in the cp these same murti-s are considered in their phonic 


manifestations. 


The contribution of speculatively- and scholarly-oriented author(s), well acquainted 
with the sources of the Paficaratra literature circulating in their days, as well as 
conversant with other religious and philosophical traditions and open to the influence 
of ideas coming from all of these, is recognizable in the theological and philosophical 
teachings of the PadS. In fact, the concepts related to God and the individual soul 
expounded in the jp, may be shown to be influenced, not only by the corresponding 
teachings of other Paficaratra samhita-s (namely, the AS, the JS and, above all, the 
ParS), but also by the Vaisnava Brahmanic orthodoxy and Vedanta tradition, 
particularly by the ideas of Ramanuja’s teacher Yadavaprakasa. The attention to 


traditions other than the Paficaratra is evident also in the discussion of liberation 
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occurring in the jp, where the idea of liberation advocated by the PadS is compared 
with other concepts of salvation, such as those appertaining to the Vaisnava 
orthodoxy, or to the monistic advaita Vedanta. In accordance with their concept of 
the individual soul, the author(s) of the PadS claim that final emancipation consists in 
the union (sdyujya) between jiva and paramdtman, where sdyujya implies both 


ultimate non-difference and non-separation between the liberated souls and God’’. 


The doctrine of liberation of the PadS constitutes a paradigmatic case of those 
contradictions masked by superficial agreement which, according to Brunner, so 
often occur in the Tantric texts*’. In fact, the concept of mukti as sdyujya advocated in 
the jp could be considered as complemented and elucidated by the notion of a 
fourfold liberation - consisting of sayujya, sariipya, samipya and sdlokya - expounded 
in the cp", if the states of salokya, samipya and sarupya were regarded as the diverse 
and successive stages leading to the full experience of the union (sdyujya) between 
jiva and paramatman. However, a closer scrutiny of the relevant passage of the cp 
and of the source on which it is based (a passage of the SS) shows that, actually, 
sdGlokya etc. indicate the diverse states experienced by different kinds of liberated 
souls, according to their social status in their previous worldly existence. Hence, such 
a hierarchical idea of liberation, strongly marked by Brahmanic thinking, testified to 
in the cp, does not necessarily correspond to, or agree with the concept of mukti as 
sdyujya which is expounded in the jp. This shows how, even with regard to the 
doctrinal teachings, which ought to be ascribed to the contribution of the more 
speculatively-minded redactors of the PadS, the ideal of homogeneity and 


consistency is far from being fulfilled. 


Further evidence of divergences between teachings dealing with the same topics and 


expounded in different sections of the work is provided by the refined yoga- 


*° See PadS, jp, 8, 28c-34, discussed below, pp. 128-131. 
*° See Brunner 1992: 15. 
4! See PadS, cp, 24, 87c-92, 105-109, discussed below, pp. 137-150. 
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permeated rituals, whose foundations are laid in the yp and whose methods and 
practice are detailed in the kp and cp. In this regard, the situation of the extant text of 
the PadS raises several problems. In fact, even when the existence of general 
correspondences allows acknowledgement that passages taken from the yp and the cp 
respectively are dealing with the same ritual, the presence of discrepancies suggests 


that the passages in question are not to be ascribed to one and the same author. 


For instance, the illustration of the employment of the yogic discipline of the dharana 
in ritual practice, which is given in chapter 4 of the yp, may be shown to refer to the 
ritual of self-purification (4tmasuddhi) described in chapter 3 of the cp’. However, a 
different authorship of the relevant passages of the two sections of the work has to be 
assumed, on account of discrepancies which can be explained by the insertion, in the 
passage of the yp, of elements of the ritual of Gtmasuddhi as it is detailed in the JS, 


elements which are not traceable in the description of the ritual given in the cp. 


Another example of a ritual whose variations, in the different sections of the work 
dealing with it, are traceable to the influence of diverse reference-sources, is provided 
by the ritual practice of yogic suicide. A meditative practice illustrated at the end of 
the yp is to be considered as related to yogic suicide, whose ritual practice is 
described in chapter 24 of the cp. In their respective accounts of this last ritual, the yp 
and the cp set forth different procedures by which the yogin manages to free himself 
of his mortal body; this variance can be explained by the fact that the relevant 
passages of the two sections of the work are based on different textual sources, 
namely, the SS and the JS respectively*’. This evidence of the influence of different 
textual sources suggests that here - as in the above mentioned case concerning the 
atmasuddhi - the passages of yp and cp resulted from the work of different hands. But 
the specific situation of the text of the PadS is further complicated by the fact that, a 


” See PadS, yp, 4, 13c-24 and PadS, cp, 3, 21-81, discussed below, pp. 222-238. 
3 See the passages: PadS, yp, 5, 24c-28 based on SS, 17, 451c-456 and PadS, cp, 24, 96c-105b 
based on JS, 33, 37c-43 and 57-59, discussed below, pp. 252-259 and pp. 260-268 respectively. 
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comparison of the details of yogic suicide given in the yp and cp with the teaching 
related to the same ritual contained in the M@linivijayottaratantra (a Saiva Tantra of 
the Trika), shows that what appeared to be different methods of departure of the soul 
from the mortal body - taught in the yp and cp of the PadS respectively - prove to be 
simply different steps of one and the same ritual, as it is taught in the 


Malinivijayottaratantra™. 


These few instances highlight the problems faced in attempting to reconstruct the 
manner of composition of the PadS and to assess the relations of its four pada-s to 


each other and of the teachings expounded therein. 


Remarks regarding the composition of the work 


The introductory verses of the kp provide, indirectly, a first clue to reconstructing the 
manner of composition of the samhita, especially with regard to the relation among 
its pada-s. There, one reads: “[Brahma:] O Bhagavan, Lord of the chiefs of the gods, 
holding the conch shell, the wheel and the club, knowledge and yoga, both granting 
liberation as a fruit, have been entirely heard. [1] O God, non-learned people do not 
have any right to these two. [2ab] Be pleased to teach, for the non-learned men [who 
are] devotees and also wishful for a way [of salvation], that straight means by which 
[one] attains the reward of liberation as well as the other [reward], heaven and so on. 
[2c-3] This and the other one should be spoken about if there is favor towards me. O 
Madhusidana, please explain what is the way of worshipping you. [4] [Sri 
Bhagavan:] As far as my abode is concerned, after having built it with wood, metal, 
stone and so on, proceeding properly, following every injunction, according to the 


way established by the authoritative texts, [5] worship me, o you having the lotus as a 


“* See below, pp. 268-273. 
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seat, according to the rule hereafter expounded. Hence listen to the injunctions related 
to ritual (riya), beginning with the act of dragging and ending with the ceremonies 
of consecration. [6] I shall speak about the prescribed rites through which I become 
soon pleased. Those men who are proficient in the sciences, who have learnt by 
hearing the authoritative texts, these adore me, being wholly devoted to knowledge 
and yoga. [7-8ab] [But] also for the other, non-learned devotees, [who are] endowed 
with many perfections and who establish me in [my] abode, success is speedily 
produced. [8c-9b] Knowledge and yoga: only this is cause of liberation; [9cd] but 
after having established me in [my] abode, man reaches heaven. Success [is gained] 
not only for the one who propitiates [me], after having settled me in [my] abode, [10] 
[but] also for those who are dwelling near [my] abode. Therefore, o Brahma, with all 


his soul man should establish me in [my] abode. [11]. 


Tackling the problem of who is eligible to receive the teachings contained in the 
different sections of the work, the text makes a distinction between two categories of 
devotees: on the one hand, there are those who have the right and qualification 
(adhikara) to gain access to the teachings concerning jidna and yoga, which provide 
them with a means of liberation; on the other hand, there are the “non-learned 
devotees” (ajndanin bhakta-s, as in verse 2c), who are not entitled to the whole 
knowledge of the tradition, but are longing for and deserving a way of salvation. The 


path suitable for these ajidnin bhakta-s has to be a straight one (7ju), where the 


*S PadS, kp, 1, 1-11: [brahmd@] bhagavan devadevesa sankhacakragadadhara / jndnayogau ca 
kartsnyena nirvanaphaladau srutau // 1.1 tayor avidusam deva nadhikarah kadacana / ajnaninam 
ca bhaktanam gatim capicchatam nrnam // 1.2 yenopdyena nirvanaphalam svargddi cetarat / 
bhavaty upadyam tam rjum upadestum tvam arhasi // 1.3 idam anyac ca vaktavyam yadi mayy asty 
anugrahah / tvad arcane ko ‘bhyupdyah kathyatam madhustidana // 1.4 |sribhagavan] krtva 
pratividhim samyag daruloha siladibhih / tatsthapayitva matsthane sdstradrstena vartmana // 1.5 
yajasva mam vaksyamanavidhinad kamalasana / karsanddi pratisthantam kriyavidhim atah srnu // 
1.6 vaksyami yena vidhind prasidamy acirad aham / adhitino ye vidyasu sdastrani srutapurvinah // 
1.7 te mam bhajante purusah jndanayogaparayanah / anyesam apy avidusam bhaktanam 
bahusampadam // 1.8 jayate siddhir acirat sthane sthapayatam ca mam / jndnam yogas ca yad 
idam kevalam muktikaranam // 1.9 sthapayitva tu mam sthane purusah *satvam (em. ba svargam) 
asnute / yo mam samsthapya sadane samarddhayati svayam // 1.10 na tasya kevalam siddhih 
sthanabhyarnajusam api / tasmat sarvatmand brahman sthane mam sthapayet puman // 1.11. 
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adjective vju conveys the idea of a direct, short way, easier that the path of jidna and 
yoga, that is to say, a means within the reach of any devotee. This straight means - 
which grants both rewards, heaven and eventually liberation - consists in instituting 


temples and worshipping God therein. 


By the expression “non-learned devotees” the text seems to indicate the patrons in the 
construction of temples, i. e. the yajamdna-s, who are actually mentioned later on in 
this passage’’. The identification of the ajidnin bhakta-s with the yajamdna-s is 
supported by the depiction of the latter which is given in a passage of the ParS. 
Actually, the dialogue between Brahma and Bhagavan, which opens the kp of the 
PadS, recalls a similar dialogue, in a similar context, occurring at the beginning of 
chapter 18 of the ParS, which deals with the ceremonies of installation and 
consecration of cult-images in temples. In the ParS, Brahma asks: “[There are] men 
who [are] richly furnished with money and grain, devoid of knowledge, full of 
devotion [and] very powerful: what shall be the course of worldly existence for them? 
[1] In fact they are not capable of worshipping the supreme God with ritual acts, with 
the mind [or] with words of praise, therefore tell [me what is] most suitable for them? 
[2] The Lord answers: “For people [who are] lacking in knowledge, devoted and 
also wealthy, the best [thing to be] done is success [obtained] by establishing the God 
of gods [in a temple]. [3]’’. Thus, in the ParS too the wealthy people who ought to 


“© See PadS, kp, 1, 15c-17b: “Know the yajamdna as endowed with all [these] qualities: [he should 
be] full of faith, a believer, a devotee, richly furnished with money and grain, having great power, 
virtuous, clever, correct in conduct, without avarice, a brahman, a ksatriya, a vaisya, or a Sudra and 
also the offspring of an anuloma marriage. [15c-17b]” sraddhavan  astiko bhakto 
dhanadhanyasamrddhiman // 1.15cd mahotsahah sucir daksah krtajno lobhavarjitah / brahmanah 
ksatrivo vaisyah sudro vapy anulomajah // 1.16 janihi yajamanam tam sarvaih samuditam gunaih / 
1.1 7ab. 

“7 ParS, 18, 1-3: [brahma] ye nara dhanadhdnyena samrddha jidnavarjitéh | bhaktimanto 
mahotsahah kim tesam samsrtir bhavet |/ 18.1 na hi te paramam devam karmana manasa gira | 
Saktah pujayitum tasmat brihi tesam mahad hitam |/ 18.2 [paramah| pumsam akrtavidyanam 
bhaktanam dhaninam tatha | sthapandad devadevasya vihitam siddhir uttamam |/ 18.3. 

Comparing this passage with the above quoted PadS, kp, 1, 15c-17b, it is possible to recognize 
some similar expressions used in the two samhita-s to describe the yajamdna: 
dhanadhanyasamrddhiman (PadS, kp, 1, 15d) corresponds to dhanadhanyena samrddha (ParS, 18, 
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patronize the construction of temples are depicted as “devoid of knowledge but full of 


devotion’, that is to say, as “non-learned devotees”. 


But the label of ajnanin bhakta-s, indicating those for the benefit of whom are 
intended the teachings contained in the Ap of the PadS, applies to a group of devotees 
much larger than that formed by the restricted category of the yajamdana-s. In fact, in 
the passage of the kp quoted above it is stated that the benefits resulting out of the 
meritorious deed of establishing the abode of God are obtained not only by the 
patron, but are extended also to all those who are living near the temple. This is due 
to the beneficial influence of the temple over the area surrounding it, as well as to the 
benedictory power of the god, whose presence in the sanctuary is actualized by the 
ceremonies of consecration’*. Moreover, once the temple is finished and functioning, 
public worship will grant its fruits for all members of the Paficaratra community, that 
is to say for all those who can pay homage to the cult-images, attend processions, 
festivals and all the ritual acts of public worship to which every devotee is allowed to 


assist. 


Therefore, this averred categorization of the devotees into jidnin and ajnanin should 
not be taken too literally: in the first place, because the benefits granted by temple life 
are extended to all devotees, the non-learned, as well as the learned ones; in the 
second place, because, in spite of the statement that the teachings expounded in the 
kp are meant to provide a means of salvation for the ajidnin bhakta-s, these teachings 
are actually addressed to the ritual specialists, who indeed are learned people. Finally, 
one cannot properly speak of non-learned devotees, because a certain knowledge of 


the doctrines of the tradition and acquaintance with the yogic practices are necessary 


la), bhaktah (Pad§, kp, 1, 15c) to bhaktimantah (ParS, 18, 1c) and mahotsahah (PadS, kp, 1, 16a) to 
mahotsahah (ParS, 18, 1c). 
“8 For a discussion of this topic, see below, pp. 142-146. 


28 


for every pdrcaratrin”’, for the accomplishment of the daily religious obligations 


(paricakalavidhi), which include the study of the scriptures and the practice of yoga’’. 


These considerations lead to the conclusion that the significance of the introductory 
passage of the kp consists not so much in its explicit statements about j7#dnin- and 
ajnanin- bhakta-s, as in the fact that it reveals the need to establish the right place of 
the kp in the samhita and, implicitly, to justify the fact that such a large portion of the 
work is devoted to the teachings concerning temple building, consecration of cult- 
images, iconography and so forth. Actually, the importance attached to what 
constitutes the material precondition for temple worship is so great that - unlike other, 


earlier samhitd-s’' - a whole section of the PadS deals exclusively with these topics. 


This uncommon feature of the work may be explained by the historical circumstances 
in which the text of the PadS took its extant form: in the context of the rivalry 
between the followers of the Paficaratra and Vaikhanasa sects for control over the 
Vaisnava temples in South India, it became imperative to have a solid scriptural 
authority for the Paficaratra system of temple worship, which included every aspect 
of the ritual activities related to the temples, beginning with their foundation. In fact, 
the rules according to which a temple was built and its cult-images were consecrated 
determined the ritual to be successively followed in that temple. Therefore, in order 
to establish their own ritual system in a given temple, the pdvcardatrin-s needed to 
supervise the whole building programme and to codify the latter precisely. This need 


was fully met by the systematic treatment of the subject provided by the PadS, the kp 


” As Brunner remarks with regard to the Saiva-s: “no initiated Saiva can perform his ritual without 
the knowledge of the categories involved; and this ritual would have no fruit without a strict 
discipline, and a certain practice of yoga.” (Brunner 1986-92: 269). 

°° The daily religions obligations of the pdcardtrin are described in chapter 13 of the cp. The study 
of the traditional scriptures (sva@dhydya) is treated in verses 66c-72b, the practice of yoga in verses 
75-77. 

°! To quote just a few examples: the JS devotes only one chapter, the 20", to the installation and 
consecration of cult-images; in the SS, chapter 24 deals with temple construction and fashioning of 
icons and chapter 25 gives a description of the pratistha ceremonies; in the ParS, chapters 18 and 19 
deal with the installation and consecration of temple icons and chapter 23 is devoted to 
iconography. 
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of which can itself be considered as a representative and complete liturgical manual 
on temple building, complementing the exhaustive information about temple worship 


given in the cp. 


But the ritual performed by dcdrya and arcaka-s in the temples for the benefit of the 
community of devotees, or rather for the well-being of the whole country, that is to 
say the so-called “worship for others” (pararthayajana), was neither the oldest nor 
the only form of worship taught in the tantric scriptures. Accordingly, while the 
importance of the kp testifies to the fact that temple worship was a crucial concern for 
the author(s) of the PadS, nonetheless, the introductory passage of the kp gives voice 
also to the outlook of the performers of private worship, the so-called “worship for 
oneself” (a@tmarthayajana). In fact, in the learned devotees who, while worshipping 
God, resort to those forms of knowledge and yoga” which provide them with a 
means of emancipation”’, one may recognize the sa@dhaka-s, who worship God with 
the yoga-permeated ritual that requires the mastering of a mantra; this form of 
worship is aimed at the sadhaka’s own benefit, which may be either the obtainment 


of various siddhi-s or the attainment of liberation. 


Historically, the “worship for oneself’ represented the chief concern of the older 
tantric texts which were produced in the sddhaka’s circles, whereas the “worship for 
others” became a major topic in the later texts which elaborated a ritual system 
pertaining to the dcdrya-s. However, these two forms of worship coexisted and 
influenced each other in the tantric scriptures”. A discussion of the complex 
structural and historical connection between Gtmdarthayajana and pararthayajana in 


the PadS would certainly be beyond the scope of the present study. However, these 


>? See PadS, kp, 1, 7c-8b: “those men who are proficient in the sciences, who have learnt by hearing 
the authoritative texts, these adore me, being wholly devoted to knowledge and yoga.” adhitino ye 
vidydsu sastrani srutapurvinah // 1.7cd te mam bhajante purusah jnanayogaparayanah /1.8ab. 

> See PadS, kp, 1, 9cd: “knowledge and yoga: only this is cause of liberation.” jndnam yogas ca 
yad idam kevalam muktikaranam // 1.9cd. 

* For a discussion of this topic in the Saiva tradition, see Brunner 1990. 
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issues should be borne in mind in evaluating the passage of the kp which, besides the 
intention of its author to establish the right allocation for the teachings contained in 
each section of the samhita, provides a clue to understanding the way in which the 


work reached its extant state. 


One may thus put forward the following hypothesis which, far from providing a final 
conclusion about the history of the text-transmission of the work, rather indicates the 
research still to be done. The cp, which by itself covers the essential matters of 
interest of a samhita - namely, initiation, religious obligations of the devotee, temple 
worship, use of the mantra-s etc. - may be regarded as the oldest ritual core of the 
PadS. To this original core was added the kp, probably at a later date, as is suggested 
by the following considerations. The length, accuracy and systematic character of the 
kp bears no comparison with the treatment of the same topics to be found in other, 
earlier Paficaratra samhita-s, so that - as already remarked - the Ap is shown to be a 
comprehensive and independent treatise on the rituals connected with temple 
building. This treatise was annexed to the PadS with a view to complement the 
information on temple worship given in the cp and, at the same time, to enhance the 
relevance of all that concerned temple life within the teachings handed down in the 
samhitd. The reasons for this substantial addition to the earlier core of the work, 
formed by the cp, should be sought in the historical circumstances in which the PadS 
took its extant form. Hence further research is obviously needed: on the one hand it 
should be ascertained how the “worship for others” acquired its increasing 
importance in the religious life of the pdncardatrin-s, thereby heightening the prestige 
of those entitled to perform the pardrthayajana; on the other hand the relationships 
between the Paficaratra and Vaikhanasa sects within the frame of the socio-religious 


life of medieval South India should be investigated. 


Finally, the jp and yp may be ascribed to the contribution of some speculatively- and 


scholarly-oriented author(s), who intended to provide the already well established 
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Paficaratric system of temple worship with a theological and a yogic-meditative 
background. Although some of the contents of these sections of the work, particularly 
those of the yp, were certainly drawn from an ancient background of knowledge 
derived from the experiences of the sddhaka-s, these two pdada-s as such seem to 
constitute the latest portions of the samhita. This is proved also by the already 
remarked discrepancies and attempts at harmonization between teachings expounded 
in these and in the ritual sections, respectively. To the hand of one of these later 
redactors of the samhita may be attributed the introductory passage of the kp, which 
aims at assigning this section to its proper place within the whole work. Thus, the 
distribution of the contents of the samhita in the four pdda-s met the requirement of 
these later and systematically-minded author(s) to provide a comprehensive work that 
discussed, within a well ordered structure, all the main concerns of the Paficaratra 


tradition. 


a2 


PART I 
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I THE DOCTRINE OF GOD 


The threefold manifestation (7apa) of the Supreme Being 


The theology of the PadS is influenced by the learned Vaisnava Brahmanic orthodoxy 
which - as remarked by Oberhammer™ - had an important impact on the religiosity of 
the Paficaratra. More specifically, in the theology of the PadS it is possible to recognize 
the influence of the teachings of the Ramanuja’s teacher Yadavaprakasa°°, a vedantin 
who belonged to this orthodoxy. The starting-point of the elaboration of the doctrine of 
God is, in the PadS, a definition of brahman, which is described with an Upanisad- 
flavoured language. By expounding its concept of God in the light of the Brahmanic, 
Upanisad-derived idea of brahman, the PadS shows itself to be affected by the outlook 
of the Vedanta tradition, which strongly influenced the philosophical and theological 


views of the learned Vaisnava Brahmanic orthodoxy” . 


Conceived as the Supreme Being, whose essential nature is consciousness and bliss, 
brahman is theistically understood, in the PadS, as the Supreme Person (purusottama); 
as such, brahman is both transcendent and immanent and its relation to the world is 
characterized - in accordance with the bhedabhedavadda advocated also by 


Yadavaprakaéa - by a difference-and-non difference”. 


This Supreme Being, moved by His own will, unfolds in three forms (viipa-s): at the 


divine level, He manifests Himself as Vasudeva and, at the level of living beings, as 


°° See Oberhammer 2007: 53-54. In this essay the author gives and discusses a few examples of the 
influence of orthodox Vaisnavism on the Paficaratra samhita-s. 

°° T am indebted for the suggestion of this interpretative hypothesis to G. Oberhammer. 

°7 See again Oberhammer 2007: 37. 

*8 For a detailed discussion of the concept of brahman in the PadS, see below, pp. 39-56. 
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purusa and prakrti. Ripa, which is a keyword in the theology of the PadS, has different 


shades of meaning, according to whether it refers to either Vasudeva, purusa or prakrti. 


Vasudeva is the brahman having a name and a form; as is explicitly stated, brahman 
“is called Vasudeva” (vasudevahvayam, PadS, jp, 5, 32b) and Vasudeva is “the first 
form” (riijpam addyam, PadS, jp, 2, 11b) of brahman. The Supreme Being, on account of 
His being by His own nature conscious and volitive, is concetved as Supreme Person 
(purusottama);,; in His transcendent state this Supreme Person is formless - as 
suggested also by His representation as a Light” - and, yet, harbours the will to take a 
form. Hence, due to this will, the Supreme One manifests Himself as Lord Vasudeva, 
who is endowed with the outward appearance of a heavenly bodily shape. Thus, when 
referred to Vasudeva, the term riipa designates the manifestation of brahman as the first 


and foremost divine being, the Supreme God. 


Out of Vasudeva come into being, by a process of divine emanation, the various divine 
figures (murti-s) which constitute the “pantheon” of the PadS. These miirti-s represent 
as many self-differentiations of the Supreme Being, which concretizes Himself in 
manifold, particular divine beings. Since Vasudeva causes the progressive arising of 
the divine figures (martyutpatti), or rather, since the Supreme Being in His form 
(rupa) of Vasudeva is the origin of the mirti-s, one can say that the relation between 
rupa and murti is the same as that between cause and effect: the Gdyartipa Vasudeva 


is the matrix of the marti-s”’. 


While at the divine level the Supreme Being manifests Himself as Lord Vasudeva, 
because of His will to bring forth the world and living beings, the Supreme One unfolds 
into prakrti and purusa °'. In His prakrti-riipa, the Supreme Being displays His own 


non spiritual (acetana) form, manifests Himself as the eternal primordial matter, which 


»° See PadS, jp, 2, 6c-7, quoted and commented below, pp. 57-59. 

°° For a detailed discussion of the manifestation of the ddyariipa Vasudeva and of the successive 
murtyutpatti (described in PadS, jp, 2, 6c-40), see below, pp. 57-77. 

°! For a detailed discussion of the creation theory of the PadS, see below, pp. 89ff. 


of 


is the matrix of all things. Prakyti is to be regarded as the way in which the Supreme 


Being reveals Himself as the phenomenal world. 


On the other hand, in His purusa-riipa the Supreme Being manifests Himself as the 
spiritual principle which gives rise to and concretizes itself in the plurality of individual 
souls. As Vasudeva represents the first and the foremost divine being, so the purusa 
represents the original consciousness, the ultimate source of every individual soul. 
Thus, when referred to the purusa, the term riupa designates the way in which the 
Supreme Being manifests Himself as the spiritual essence which is one and the same in 


every jiva, in the soul of every human being. 


By means of this threefold structure and by the concept of riipa, the PadS represents the 
inner dynamics of the godhead and attempts to explain how the One becomes many. 
Brahman, the Supreme Being, becomes the Highest God, by taking the form (rapa) of 
Vasudeva; He manifests Himself in the form (rapa) of prakrti, in order to bring forth 
the phenomenal world; He assumes the form (riipa) of purusa, in order to endow living 
beings with consciousness. The basic structure of the three riipa-s is further developed 
and enriched by the concept of murti. In fact the divine figures (miirti-s) arising as 
particular concretization of the Highest Vasudeva can be likened, mutatis mutandis, to 
the multitude of the jiva-s coming into being as particular concretizations of the highest 
purusa, as well as to the the ¢attva-s, 1. e. the constitutive principles of the phenomenal 


world which evolve out of the primordial prakrti. 


This structure of three rijpa-s recalls the system of Yadavaprakasa, with the proviso 
that it is only possible to speak of analogy of models of thought and not of identity of 
contents. According to Yadavaprakasa™, the brahman - conceived as the Absolute, the 


pure Being - takes a threefold form, unfolds into three particular concretizations (amsa- 


°° For the exposition and discussion of the teachings of Yadavaprakasa, inferred on the basis of the 
extant fragments attributed to him and of the arguments of his opponents, see Oberhammer 1997. 


38 


s), namely: the bhoktr , i.e. the enjoyer, the subject, the spiritual principle, the soul; the 
bhogya, 1.e. what is enjoyed, the object, the matter along with its modifications; the 
niyantr, 1.e. the ruling principle, isvara, the Lord. It is clear that the Vasudeva of the 
PadS corresponds to the niyantr of Yadavaprakasa, the purusa to the bhoktr and the 
prakrti to the bhogya, so that the two models may be juxtaposed in the following way: 


PadS Yadavaprakasa 
BRAHMAN (RUPIN) BRAHMAN (AMSIN) 
3 RUPA-S 3 AMSA-S 
PURUSA VASUDEVA PRAKRTI BHOKTR NIYANTR(ISVARA) BHOGYA 


Thus, for Yadavaprakasa, the brahman, substance of pure Being (sanmdatradravyam), 
endowed with the power of becoming everything (sarvasaktiyuktam), unfolds at the 
time of sysfi into its amsa-s, which are the Lord, the souls and primordial matter. In 
accordance with the bhedabhedavada, these amsa-s are distinct and non distinct from 
brahman; they result from a transformation of brahman in the sense of the 
satkaryavada (i.e. the Samkhya theory of causation, according to which the effect is 
already present in a potential state in the cause). The relation of brahman to its amsa-s 
is compared with the relation of the ocean to foam, waves and bubbles, or with that of 
clay to pots, vases and so on. Actually, each of these two similes expresses one aspect 
of the polarity of the difference-and-non difference (bhedabheda) between brahman 
and its particular concretizations. The ocean simile points to the identity (abheda) 
between brahman and its amsa-s: the waves curling and foaming out of the surface of 
the water cannot be substantially distinguished from the mass of water of the ocean; 
similarly, the Lord, the individual souls and the phenomenal world, being nothing but 
portions of brahman, share its substance, participate in its nature, so that they cannot be 


properly distinguished from the brahman. On the other hand, the clay simile stresses the 
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difference (bheda) between brahman and its amsa-s: although the pots etc. are only 
modifications of the same matter, they are nevertheless endowed with individual and 
distinctive characteristics of shape, colour and so on, and have a reality and an identity 
of their own; similarly one should acknowledge the reality of the Lord, the individual 
souls and the phenomenal world, which, though they are only modifications of the 


brahman, yet they are entities of their own, endowed with ontological consistence. 


In the following discussion of the doctrine of God in the PadS, the suggested parallel 
with the ideas of Yadavaprakasa will be substantiated by elucidating firstly, the relation 
of Vasudeva to the Supreme brahman and secondly, the specific connotations of the 
term and the concept of riipa, according to whether it is used in relation to purusa or to 
prakrti. Even as it stands, this interpretative hypothesis already allows discernment of 
the consistent structure underlying the theological teachings of the PadS, and enhances 


appreciation of the originality of the PadS contribution to the Paficaratra theology. 


Brahman as God 


The PadS gives its definition of brahman in a passage where Bhagavan, questioned by 
Brahma about the nature of brahman, enumerates the characteristics of the Supreme 
Being; in doing so, He actually discloses Himself, illustrating His own manifold 
qualities. This self-revelation of the Lord provides a sort of theology in nuce, where the 
concept of God of the PadS is epitomized in its chief features. This passage (PadS, jp, 5, 
28c-39), hereafter referred to as the brahmalaksana passage, is followed by 
explanations of this description of brahman (given in PadS, jp, 6, 1-29). 

These two extracts of the PadS (jp, 5, 28c-39 and jp, 6, 1-29) relate directly to two 
portions of the AS® and the JS™, both of which deal with a description of brahman. A 


°? See AS, 2 and its Engl. transl. by Matsubara in Matsubara 1994: 171-177. 
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comparison of the PadS with the relevant passages of these two samhita-s shows that, 
on the one hand, the PadS is clearly inspired, with regard to the main issues discussed, 
by the AS; while, on the other hand, the evidence of several parallels and textual 
correspondences with the JS proves that the text of the PadS is actually based on the 
text of the JS. 


As for the AS, in its negative definition of brahman®, which echoes the well known 
neti neti of the Brhadaranyaka Upanisad, the text of the AS is affected by the 
Upanisadic language which is also used by the author(s) of the PadS in their discussion 
on the nature of brahman. Moreover, some of the most important attributes and names 
mentioned and explained in the AS description of brahman are found also in the 
brahmalaksana passage of the PadS; for instance, in both texts the Supreme brahman is 
defined as infinite, eternal, beyond the range of speech and thought and is called 


= = = 66 
paramatman, Bhagavan, Vasudeva”. 


Regarding the parallels between PadS and JS°’, the table below shows how, in the 
discussion of the brahmalaksana passage contained in PadS, jp, 6, 1-29, the author(s) 
of the PadS have borrowed several similes from the JS, in order to explain the attributes 
ascribed to brahman in the brahmalaksana passage. The parallel verses indicated in the 
table, though not corresponding verbatim, express the same, or very similar, ideas. 
Actually, the author(s) of the PadS do not discuss, develop or clarify the contents of the 
textual source to which they refer, they limit themselves to taking from the JS 


expressions or ideas which suit them in order to express their own views. 


4 See J S, 4, 60-123 and its German transl. by Rastelli in Rastelli 1999: 394-399. 

°° See AS, 2, 47-52. 

°° See particularly AS, 2, 26c-37b. 

°” For a detailed comparison between the passages PadS, jp, 6, 1-29 and JS, 4, 72ff, see Rastelli 
1999a: 60-69. 

°8 The translation and comment of the verses of the PadS quoted in this table are found in the 
following pages, where the brahmalaksana passage, along with its explanations contained in PadS, 
Jp, 6, 1-29, is discussed in detail. 
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verses from PadS, jp, 6, 1-29 


verses from JS, 4, 72ff 


iritam | ariipasyapi tat sarvam kathayasva 
yathatatham |/ 6.1 


caracaram idam_ krtsnam  aksiptam 
paramatmana | yatas tat sarvapdnitvam 
tasya laksanam ucyate |/ 6.2 


desakdlavisesena samyuktam 
paramesthinad | yaugapadyena satatam 
sarvatahpat prabhuh smrtah || 6.3 


tirvag urdhvam adhas coccair gatva 
bhasayate jagat | ravir yatha tatha krtva 
visvatascaksur ucyate || 6.4 


sarvam purahsthitam tasya vastujatam 
yatas tatah | visvatomukhata  tasya 
brahmanah kamalasana |/ 6.5 


jnanendriyani sarvdni_ srayante _ Ssira 
uttamam | tatha jndndsrayatvena jneyah 
sarvasirah prabhuh || 6.6 


vidiiram avidirastham tatha vyavahitetare 
/ srnoti sabdasanghatam tendsau 
sarvatahsravah || 6.7 


bhinno vahnir ayahpindad abhinna iva 
drsyate | tadvad vyaktad bahir bhiito 
vyaktam avrtya tisthati || 6.8 


antarbahir abhivydpya  tisthaty — eko 
maharnave || 6.14cd nimagnasyeva 
kumbhasya_ bahirantar apadm_ sthitih | 
6.15ab 


sarvatah pdanipdddadyair yad  uktam 
laksanais tvaya / na caikam upapadyeta 
ghatate tad yathadisa || 4.72 


tatha samastam aksiptam yasmdd vai 
paramatmana || 4.76cd tasmad_ vai 


sarvapanitvam sarvagasyadnumiyate / 
4.77ab 

ndavacchinnam hi desena na 
kalenantarikrtam || 4.77cd — atas 


sarvagatatvad vai sarvatahpat prabhuh 
smrtah / 4. 78ab 


urdhvam — tiryagadhoyatair yathoccair 
bhasayed ravih_ || 4.78cd — tadvat 
prakasarupatvat sarvacaksus tato hy ajah 
/ 4.79ab 


yathanantarasds sarve  tasya — santi 
sadaiva hi / sarvatra santariipasya atas 
sarvamukhah smrtah |] 4.81 


yatha sarvesu gdtresu pradhanam giyate 
sirah || 4.79cd 

bhave 'smin prakrtanam tu na tatha tasya 
sattama / samatvat pavanatvac ca siddhas 
sarvasirah prabhuh || 4.80 


sabdarasir yato  viddhi sa_ eva 
paramesvarah / sarvatahsrutimams cdto 
yatha drksravakoragah || 4.82 


ayahpinde yatha vahnir bhinnas tisthaty 
abhinnavat / tadvat sarvam idam devo 
vyavrtya paritisthati |/ 4.83 


sarvadantargatasyaiva kumbhasya_ ca 
yathodakam || 4.87cd tathad sarvasya 
jagato bahirantar vyavasthitah / 4.88ab 
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vitatya vadyur akasam yathaikas tisthati | akadsasya ca yo vadyus tad dvayor apy 
prabhuh | tatha caradcaram visvam vydpya | abhedatah / tatha tasya vibhaktyaikyam 
tisthaty ajah svayam || 6.23 bhutanam hi parasya ca || 4.92 


Notwithstanding the similarities between the text of the PadS and those of the AS and 
JS, it is important to acknowledge that, in each of these three works, the discussion 
about the nature of brahman has a different meaning and a specific function, according 
to the theological views expressed by each samhita. Thus, in order to understand the 
relevance of a definition of brahman for the elaboration of the doctrine of God in the 
PadS, what is important is to consider how the author(s) of the PadS, on the basis of the 


material provided by the other samhitda-s, have worked out their own ideas on this issue. 


This is the brahmalaksana passage of the PadS: “[Brahma:] Now, o Lord of the chiefs 
of the gods, please reveal to me what brahman is [28cd]. [Sri Bhagavan:] Brahman is 
characterized by bliss, has the form of [undifferentiated] sound, [is] unchangeable, 
unaffected by defects and so on, [is] the actionless one, free from change, [29] 
indifferent to the pairs of opposites, unlimited, self-conscious, spotless, very subtle, 
independent, free, light to himself, having no beginning, [30] infinite, free from 
decay, tranquil, [that] whose end is unseen, not growing, permanent, one, perpetual 
bliss, consisting of consciousness, all pervading, supreme, [31] free from growth and 
decline, called Vasudeva, all-pervasive, prominent, the Lord of all beings, the 
Supreme Person (purusottama), [32] pure by its own nature, eternal, still, calm, 
immeasurable, beyond the qualities [of the prakrti], having qualities, granting all 
desires, [33] not to be worshipped by outcaste people, not rationally argued by those 
who are seeking deliverance, unimaginable, imaginable, wonderful, beyond the range 
of speech and thought, [34] having a body endowed with the six guna-s, resting on 
his own support [which is] the power of accomplishing everything, Lord of beings, 
the creator, abiding beyond the darkness, [35] the original source (pradhdna) 


different from prakrti, the object of enjoyment free from an enjoyer, surpassing the 
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cognition acquired through the means of knowledge; having eyes, heads and mouths 
everywhere, [36] having hands and feet everywhere, encompassing everything [yet] 
standing apart; abiding outwards and inwards, the pervading, the highest teaching of 
all tantra-s, [37] unborn, the syllable om, not manifest, consisting of the mila- 
mantra, auspicious, having the form of mdyd and destroyer of mdyd, eternally 
satisfied, the finest [38] and also the most gross, unequalled, gentle, bright, shapeless, 


shaped, strong, nothing but consciousness, peaceful. [39] 


In order to individuate the theological ideas conveyed by the text, it is necessary to 
rearrange the attributes ascribed to brahman, which are enumerated one after the 
other in an order that is not always logical; the most significant among them will then 
be classified so as to draw a coherent picture out of them. The discussion of the 
brahmalaksana passage that follows will touch on: a) the essential nature of the 
Supreme Being”; b) the definition of brahman as God; c) the qualities pertaining to 
the Supreme Being; d) the relation of God to the world; e) the relationship between 
God and the souls and, particularly, the unknowability and accessibility of the Lord. 


@ PadS, jp, 5, 28c-39: [Brahma] idanim devadevesa brihi me brahmalaksanam |/ 5.28cd 
[Sribhagavan] anandalaksanam brahma_ nddartipam avikrivam | klesadibhir asamsprstam 
niskrivam nirvikalpakam |/ 5.29 advandvam anavacchinnam svasamvedyam niranjanam_ | 
susuksmam svavasam svairam svayamjyotir anadimat |/ 5.30 anantam aksayam santam adrstantam 
avrddhimat | dhruvam ekam sadadnandam cidriipam sarvagam param |] 5.31 gatadgatavinirmuktam 
vasudevahvayam *vibhum (em. vibhu) | prabhavam sarvabhitanam isvaram purusottamam || 5.32 
svabhavanirmalam nitvam nistarangam nirakulam | nirmaryadam *gunatitam (em. gundatitam) 
sagunam sarvakamadam |/ 5.33 hinavarnair asamsevyam moksamanair atarkitam / adhyeyam 
dhyeyam ascaryam avanmanasagocaram || 5.34 sadgunyavigraham sarvasakti svasrayam asritam | 
bhitesam bhitakrd bhiitam tamasah paratah sthitam |/ 5.35 pradhanam prakrter anyad bhogyam 
bhoktrnirankusam | pramdnapratyayatitam sarvato ‘ksisiromukham |/ 5.36 sarvatah pdnicaranam 
sarvam avrtya visthitam | bahirantahsthitam vyapi sarvatantratisasanam |/ 5.37 ajam onkaram 
avyaktam milamantratmakam sivam | mayaripam ca mayabhinnityatrptam anor anum |/ 5.38 
mahato ‘pi mahasthilam atulam mrdu diptimat | amurtam martam ojasvi cidghanam nirupadravam 
// 5.39. 

” Since all the attributes enumerated in this passage are explicitly ascribed to brahman, they are 
given in the neuter, even if they are to be implicitly ascribed to God; therefore, in referring to the 
subject of the passage, i.e. brahman/God, hereafter the “neutral” term “Supreme Being” will be 
used and, accordingly, the pronouns related to brahman/God will be in the neuter. 

On the other hand, in the AS there is a progressive shifting from the neuter to the masculine and in 
the JS some of the attributes ascribed to brahman are given in the neuter and some in the masculine. 
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Moreover, it will be useful to supplement this passage with the explanations given in 


PadS, jp, 6, 1-29. 


a) The essential nature of the Supreme Being. Some of the attributes mentioned in the 


brahmalaksana passage indicate that the Supreme Being, in Its true essence, is 
consciousness and bliss. Thus, the Supreme One is said to be “nothing but 
consciousness” (cidghanam), or “consisting of consciousness” (cidrijpam). As is 
explained in the text itself: “Being nothing but consciousness, [the Lord] illuminates 
Himself as well as another object, similarly a lamp illuminates itself as well as 
paintings and so on. [25]’”'. This simile highlights the effulgent nature of 
consciousness, which constitutes the essential nature of the Supreme One: this 
consciousness is self-illuminating, that is to say, it is self-aware - as expressed also by 
the attributes “light to itself’ (svayamjyotis) and “conscious of itself’ (svasamvedyam) 
- and, at the same time, it illuminates other objects - as expressed by the attribute 
“bright” (diptimat) - that is to say, it is conscious of other objects. This association 
between Supreme Consciousness and Light - which is due to their all-embracing power 
of enlightenment - is upheld also in the incipit of the account of the mirtyutpatti (the 
arising of the divine figures), where the Supreme Being in His transcendent state is 


metaphorically represented as a Light”. 


To the nature of the Supreme Being pertains also Its being “characterized by bliss” 
(anandalaksanam), or better, Its being Itself “perpetual bliss” (sadanandam)”. This 
essential feature - which is present in the well known Vedantic definition of brahman 


as sat, cit and dnanda - is mentioned also in the definition of the supreme (para) form 


1 Pads, jp, 6, 25: svam param capi visayam prakdsayati cidghanah | yatha pradipah svasyapi 
patades ca prakasakrt |/ 6.25. 

” See PadS, jp, 2, 6c-7, quoted and commented below, pp. 57-59. 

® See also PadS, jp, 7, 33cd, where the Supreme brahman is said to be characterized by happiness 
(param brahma prapnoti sukhalaksanam | 7.33cd). 
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of the Lord, which is said to consist of “being, consciousness and bliss” (saccidananda, 


Pads, jp, 6, 39c)”. 


b) Brahman as God. The idea that by brahman is denoted the supreme personal God 
is explicitly expressed by the attributes which identify brahman with “the Supreme 
Person” (purusottamam), “the Lord of all beings” (sarvabhitanadm isvaram, or 
bhitesam), the one who is “called Vasudeva” (vasudevahvyam). As one reads in 
Ramanuja’s Sribhdsya: “By the word brahman is denoted the Supreme Person, who 
is by inherent nature free from all imperfections and possesses hosts of auspicious 
qualities, which are countless and of matchless excellence.”” As in Ramanuja, so 
also in the PadS, it is the brahman endowed with every auspicious quality in the 


highest degree that is regarded as the purusottama. 


c) The qualities of the Supreme Being. A series of attributes illustrates the qualities 


pertaining to the essential nature of the Supreme Being. First of all, It is beyond time 
and space, the dimensions encompassing the existence of the phenomenal world and 
of living beings. Thus, “having no beginning” (anddimat), being “unborn” (ajam) and 
“free from decay” (aksayam), It is “eternal” (nityam), “permanent” (dhruvam). As a 
consequence of Its being eternal, since It is “not growing” (avrddhimat), “free from 
growth and decline” (gatdgatavinirmuktam), It is “unchangeable” (avikriyam), “free 
from change” (nirvikalpakam). The eternity and immutability of the Supreme Being 
is linked with Its infinity, as well as with Its universal ubiquity and all-pervasiveness: 
It is “infinite” (anantam), “[that] whose end is unseen” (adrstantam), “unlimited” 


(anavacchinnam), “immeasurable” (nirmaryddam). Moreover, It is “all pervading” 


™ Also in the JS the Supreme brahman is said to be characterized by cit, dnanda and light (see JS, 
4, 2-3: yat sarvavyapakam devam paramam brahma sasvatam / citsamdnyam jagaty asmin 
paramanandalaksanam |/ 4.2 vdsudevadibhinnam tu vahnyarkendusataprabham / sa vasudevo 
bhagavams taddharma paramesvarah |/ 4.3.) Moreover, the incipit of the brahmatattva passage of 
the JS, like that of the brahmalaksana passage of the PadS, is: anandalaksanam brahma...4, 60a. 

— Sribhdasya, L 1, 1: brahmasabdena svabhavato 
nirastanikhiladoso ‘navadhikatisaydsamkhyeyakalyanagunaganah — purusottamobhidhiyate (See 
Ramanuja 1914: 2). Engl. transl. by Carman in Carman 1974: 67. 
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(sarvagam, vydpi) or “all-pervasive” (vibhu), “abiding outwards and inwards” 


(bahirantahsthitam). 


According to the explanations given in jp, 6, 1-29, the qualities of eternity, infinity 
and all-pervasiveness are explicitly related to the Lord, thereby confirming that by 
brahman is meant the supreme personal God. In fact, one reads: “the state of having no 
beginning and likewise of having no end is due to the fact that the Lord exists from 
eternity [12ab]”’”°, “because of His being simultaneously connected with different 
places and times, the Lord has been previously declared, by the Supreme Being, as 
omnipresent and eternal [3]””” and “because of the connection of the Supreme dtman 
with the highest degree of greatness, the all-pervasiveness of Lord Visnu is taught by 


the sages [11]””. 


Furthermore, with regard to the quality of all-pervasiveness, it is stated: ‘“‘as the wind 
which is diffused in the ether remains one and the same, similarly the eternal Lord, 


who has pervaded the whole world with its movable and immovable beings, 


9979 


continues to be Himself [23]””” and “the fire [which is] distinct from a piece of iron 


looks as if [it were] not distinct [from it], likewise, [though] being outside the 
manifested world, [the Lord] is present, covering the manifested world. [8]”*°. By 
means of the image of the wind blowing through the atmosphere and, even more 
clearly, by the well known simile of the fire within the melted metal, the text conveys 
the idea of immanence and yet transcendence of the Lord: the Lord imbues and 


permeates the whole world with his own substance but nevertheless remains separated 


1° Dads, Jp, ©, 12ab: andditvam ajatvena tathaivanantata vibhoh | 6.12ab. Ajatvena, translated “due to 
the fact that [the Lord] exists from eternity“, literally means “due to the fact of being unborn, not 
engendered by anyone“. 

1” Thidem, 3: desakdlavigesena samyuktam paramesthind | yaugapadyena satatam sarvatah *pat 
(em. ma prak) prabhuh smrtah |/ 6.3. See also JS, 4, 77c-78b in the table above. 

8 Ibidem, 11: paramena mahatvena samyogat paramatmanah | vyapitvam ucyate visnor isvarasya 
manisibhih |/ 6.11. 

” Tbidem, 23: vitatya vayur Gkasam yathaikas tisthati prabhuh | tathé caraécaram vi§vam vydpya 
tisthaty ajah svayam |/ 6.23. A similar image occurs also in JS, 4, 92 (see the table above). 

8° Tbidem, 8: bhinno vahnir ayahpindad abhinna iva drsyate | tadvad vyaktad bahir bhiito vyaktam 
avrtya tisthati |/ 6.8. This simile occurs also in JS, 4, 83 (see the table above). 
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from it. On the other hand, the immanence, the ultimate non-difference between God 
and the world, is stressed in a simile which is meant to illustrate the expression 
“abiding outwards and inwards” (bahirantahsthitam), namely: “the One is present in 
the ocean [of worldly existence], embracing [it] outside and inside, as the water is 


inside and outside an immersed jar [14c-15b]’*". 


But the expression which conveys most vividly the idea of the 1mmanence and yet 
transcendence of the Supreme Being is: “having eyes, heads and mouths everywhere, 
having hands and feet everywhere, encompassing everything [yet] standing apart’ 
(sarvato ‘ksisiromukham sarvatah pdnicaranam sarvam 4Gvrtya_ visthitam). This 
locution is taken from a verse of the BhG*’, which is itself taken verbatim from the 
Svetasvatara Upanisad (3, 16). It is noteworthy that the PadS replaces the verb 
tisthati, which, from the root sthad, means “it stands, it is present, it abides”, with 
visthitam, which, from the same root sthd, but with the prefix vi which is used to 
express distinction, means “standing apart’. Thereby the text stresses the transcendence 
of the Supreme Being: even if God, represented with bodily features, is “embracing’’, so 
to speak, the world (sarvam avrtva), He remains, in Himself, separated from the world 
(visthitam). The transcendence of the Supreme Being is clearly expressed also by 
another verse of the Svetasvatara Upanisad: “the Purusa has a thousand heads, a 
thousand eyes, a thousand feet; having surrounded the earth from all sides, He stands 


ten fingers beyond it” 


. This locution is considered to be so pregnant with meaning 
that the explanations of the brahmalaksana passage begin with a question concerning it; 


the locution is then illustrated by means of several similes™. 


8! Tbidem, 14c-15b: antarbahir abhivydpya tisthaty eko mahdrnave || 6.14cd nimagnasyeva 


kumbhasya bahir antarapam sthitih | 6.15ab. This simile occurs also in JS, 4, 87c-88b (see the table 
above). 

8? See BhG, 13, 13: sarvatah panipddam tat sarvato’ksisiromukham sarvatah srutimal loke sarvam 
avrtya tisthati. 

- SU, 3, 14: sahasrasirsa purusah sahasraksah sahasrapat sa bhtimim visvato vrtva aty atisthad 
dasangulam. 

** See PadS, jp, 6, 1-2, 4-7: “[Brahma:] The form of brahman which - though [brahman is itself] 
formless - has hands and feet everywhere and so on, has been described; [now] explain [to me] 
everything about it, in conformity with truth. [1] [Sri Bhagavan:] Since all this world with its 
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Further, essential qualities pertaining to divine nature are purity and perfection. Thus, 
the Supreme Being is said to be “pure by its own nature” (svabhdvanirmalam), 
“spotless” (niranjanam). To be perfect means not only to be “unaffected by defects 
and so on” (Alesddibhir asamsprstam), i.e. devoid of any imperfections, but also to be 
positively endowed, to the highest degree, with every perfection; thus the Supreme 


Being is said to have “a body endowed with the six guna-s” (saddgunyavigraham). 


The latter locution (sadgunyavigraham) needs some elucidation. The expression 
sadgunya is used in relation to the Supreme brahman both in the AS and in the JS®. 
In accordance with the general views of the Paficaratra theology, in the AS, JS and 
PadS the qualification of being endowed with the six divine qualities is specifically 
ascribed to the vyaha Vasudeva, in which all the six guna-s - namely: jndna 


(knowledge), sakti (power), bala (strength), aisvarya (sovereignty), virya (valour or 


movable and immovable beings is produced by the Supreme atmazn, the latter is described as having 
hands everywhere. [2]... As the sun, reaching to all directions, illuminates the world, so [brahman] 
is called one who has eyes on all sides. [4] Since every object is present in front of it, brahman is 
[called] one whose mouth is turned everywhere, o you having the lotus as a seat. [5] All the organs 
of knowledge depend on the head, which is the chief [among them]; thus the Lord, being that on 
which knowledge depends, is to be known as all-heads. [6] Since he hears the multitude of sounds, 
whether distant or near, disturbed or not, he [is called] one who has ears everywhere. [7]” [brahma] 
[Ssribhagavan| cardcaram idam krtsnam aksiptam paramdtmand | yatas tat sarvapdnitvam tasya 
laksanam ucyate |/ 6.2 ... tirvagirdhvamadhas coccair gatva bhasayate jagat | ravir yatha tatha krtva 
visvatas caksur ucyate |/ 6.4 sarvam purahsthitam tasya vastujatam yatas tatah | visvatomukhata tasya 
brahmanah kamalasana || 6.5 jnanendriyani sarvani srayante sira uttamam | tatha jnandsrayatvena 
jneyah sarvasirah prabhuh || 6.6 vidiiram avidirastham tatha vyavahitetare | srnoti sabdasanghatam 
tendsau sarvatah sravah || 6.7. 

This expression is also found in the JS (see JS, 4, 63c-64b: sarvatra karavakpadam sarvato 
‘ksisiromukham || 4.63cd sarvatahsrutimad viddhi sarvam avrtya tisthati / 4.64ab), where, as in the 
PadS, it is commented through a series of similes. As for the parallels between the two texts, verse 6.1 
of the PadS is comparable with verse 4.72 of the JS, then 6.2 with 76c-77b, 6.4 with 78c-79b, 6.5 with 
81, 6.6 with 79c-80, 6.7 with 82 (see the table above). 

85 See AS, 2, 15ab, 28ab, 53cd, 62ab: sadgunyvam kim param brahma kimprakaram ca tadbhavet | 
2.15ab; saddgunyagunayogena bhagavan parikirtitah | 2.28ab; saddgunyvam tat param brahma 
sarvakaranakaranam |/ 2.53cd; sadgunyam tat param brahma svasaktiparibrmhitam | 2.62ab. 

See JS, 4, 10 lab: yuktas cantas sarvasaktih sadgunyamahimanvitah / 4.101ab. 

See also PadS, jp, 6, 26: “Hari, devoid of colours such as white and so on, shines because He is 
endowed with the six guna-s beginning with knowledge, [guna-s which] do not belong to anyone 
else. [26]” varnaih sitadibhir hinas tadvad bhasayate harih | sadbhir gunair anvitatvat jnanadibhir 
ananyagaih |/ 6.26. Hari stands here for the Supreme God. 
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vigour) and tejas (splendour)* - are said to be fully manifest in the same degree and 
proportion®’. To designate both the Supreme brahman and the vyiiha Vasudeva as 
sadgunya, must then signify that the Supreme brahman, i.e. the Supreme God, 
manifesting Himself as vyitha Vasudeva, possesses the six guna-s. Furthermore, the 
PadS specifies that the brahman has a “body” (vigraha) endowed with the six guna-s; 
the expression sadgunyavigraham, which does not occur in the JS, might have been 
taken by the author(s) of the PadS from the AS, where it is used, in different contexts, in 
relation both to the Supreme God** and to the vyitha-s*’. Since the Supreme God has a 


heavenly bodily form, the definition of brahman as sddgunyavigraham means that the 


°° The PadS does not explain what the six divine qualities consist of. Actually, the six guna-s have 
different meanings in the Paficaratra samhita-s where this topic is discussed (For a detailed account 
of the definitions of the six guna-s given in several Paficaratra samhita-s, namely in the AS, LT, 
PausS and VisS, see Rastelli 2006: 277-281). It is worth summarizing here the description of the six 
guna-s given in chapter 2 of the AS, both because the latter may be considered as a source from 
which the author(s) of the PadS took inspiration for their description of brahman, and because the 
definitions given there are especially clear and synthetic. So, according to the AS, jfdna 
(knowledge), which is regarded as the highest among the six guna-s, consists of both self- 
knowledge, self-enlightement, and knowledge of all things; sakti is the power of becoming the 
material cause of the world; aisvarya (sovereignty) denotes the complete freedom and independence 
of God as creator of the world; bala (strength) is the force of creating and sustaining the world 
without effort or fatigue; virva (valour or vigour) denotes the changelessness and firmness of God, 
in spite of His being the material cause of the world; tejas (splendour) implies God’s self- 
sufficiency, i. e. His having no need of any cooperating agent. (See AS, 2, 56-62: ajadam 
svatmasambodhi nityam sarvavagahanam | jhadnam nama gunam prahuh prathamam gunacintakah 
/| 2.56 svaripam brahmanas tac ca gunas ca parigiyate | jagatprakrtibhavo yah sa Ssaktih 
parikirtita [/ 2.57 kartrtvam nama yat tasya svatantryaparibrmhitam | aisvaryam nama tat proktam 
gunatattvarthacintakaih |/ 2.58 sramahanistu ya tasya satatam kurvato jagat | balam nama gunas 
tasya kathito gunacintakaih |/ 2.59 tasvopadanabhave ‘pi vikaraviraho hi yah | viryam nama gunah 
so ‘yam acyutatvaparahvayam || 2.60 sahakaryanapeksa ya tat tejah samudahrtam | ete 
Saktyadayah pafica guna jnanasya kirtitah |/ 2.61 jianam eva param riipam brahmanah 
paramatmanah | sadgunyam tat param brahma svasaktiparibrmhitam | bahu syam iti samkalpam 
bhajate tat sudarsanam |] 2.62). 

87 As for the PadS, see Jp, 2, 19, quoted and commented below, pp. 66-67. 

88 See AS, 33, 14c-15b: “Bhagavan, whose true nature is knowledge, has a body fully endowed with 
the six divine qualities. He is the sole creator, protector and destroyer of all beings.“ jaadnasvartipo 
bhagavan purnasddgunyavigrahah |/ 33.14cd sa eva sarvabhitanam srasta pdlayitantakah 
/33.15ab. 

®° See AS, 9, 32c: ... sadgunyavigrahair vyithaih .... 
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Supreme God, i.e. the para Vasudeva, by taking the bodily shape (vigraha’’) of the 


vyuha Vasudeva, possesses the six guna-s. 


d) God and the world. Besides the attributes discussed above, illustrating the essential 
nature and the chief qualities of the Supreme Being, the brahmalaksana passage also 
highlights the relational aspect of brahman, outlining the main features of God’s 


relation to the world and to individual souls. 


God is “the creator” (bhiitakrd) of the world, He is “resting on His own support [which 
is] the power of accomplishing everything” (sarvasakti svasrayam Gsritam), that is to 
say, while creating, He resorts to His almightiness, because He is both the efficient and 
the material cause of the world. The causal relation of God to the world is marked by 
the world’s one-sided dependence on God; whereas God, for His part, is completely 
“free” (svairam) and “independent” (svavasam). The utter self-dependence of the 
Lord is correlated with His freedom from any necessity, urge or purpose to act: His 
being “eternally satisfied” (nityatrptam) implies that all His activity, the creation of 
the world included, is an end in itself, is mere play (krda). This 1s explicitly expressed 
in a dialogue between Brahma and Bhagavan: “[Brahma:] Who are you, o 
Purusottama, a being with a wonderful appearance. [Please] reveal yourself to me, 
who am eager to know [you]. [22] [Sri Bhagavan:] Know that I am the creator of all 
the worlds, the ancient highest being, without beginning, middle and end, immovable, 
eternal, [23] the origin of the whole universe. ... [24a] [Brahma:] ... For you there is 
nothing unknown which is to be known and there is nothing undone which is to be 
done. [25cd] In the three worlds one does not find anything which is to be obtained 
and which is not already obtained [by you]. [Now] tell [me] for which reason you are 


urged to create the universe and the living beings. [26] [Sri Bhagavan:] There is no 


°° Although the term vigraha might evoke the ideas developed in the late Visisadvaita, namely that the 
divine body is composed by the substance called suddhasattva, there is no trace of the influence of 
such a view in the Pads. 
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reason, I merely play, o Brahma, by creating, destroying and maintaining all the 


worlds. [27]"". 


The relationship between God and the world is illustrated by a simile: “as the sun, the 
ruler, has risen to emit and withdraw the rays of light, so Hari, the Lord, [has risen] to 
emit and withdraw the whole world. [24]”*. By the image of the sun emitting its 
rays, the text conveys the idea that the causal relation of God to the universe is that of 
an emanation, a manifestation, where the effect, the universe, is already present in a 
potential state in the cause, God. This view, which is basically in accordance with the 
satkaryavada (i.e. the Samkhya theory of causation), is further expressed through a 
series of similes: “Bhagavan is described by the sages as the Supreme dtman 
containing the whole world, [likewise] the clarified butter [is contained] in the 
coagulated milk, the sesame oil in the sesame seed and sweetness in lumps of sugar 
and so on: [27] one does not see it, [but] by the capacity of apprehension one 
understands it as truly being there, formless, not separated from the substance. 
[28]. These metaphors mean that, as clarified butter and sesame oil are mere 
modifications of the substances out of which they are made, namely, respectively, 
coagulated milk and sesame seeds (the simile concerning lumps of sugar and 
sweetness is less well fitting), likewise, the universe is a modification of the 
paramdatman, which constitutes its substratum. Moreover, even before taking shape and 
materializing as a modification of the paramdtman, the universe exists already, 


formless, not manifest, within the paramdatman. This relationship between God and the 


o PadS, jp, 3, 22-27: [brahmda]| kas tvam atyadbhutakarah purusah purusottama | mahyam 
purusam param | anddimadhyanidhanam viddhi mam acalam dhruvam |/ 3.23 karanam 
sarvalokasya ... | 3.24a [brahma] ... ajnatam nasti te jnevam kartavyam nasti cakrtam |/ 3.25cd 
ndnavaptam avaptavyam trisu lokesu vidyate | kasya hetor jagat srastum janan prerayase vada || 
3.26 [sribhagavan] kridami kevalam srstisamharapdlanaih | lokanam api sarvesam aham kenapi 
hetuna |/ 3.27. 

e PadS, jp, 6, 24: srastum samhartum isano rasmin abhyudito ravih | yatha tatha jagat sarvam 
srastum hartum prabhur harih |/ 6.24. 

3 Ibidem, 27-28: bhagavan kathitah sadbhih paramatma jaganmayah | dadhni sarpis tile tailam 
madhuryam ca gudadisu |/ 6.27 abhinnam tatvato dravyad amiurtam tatra ca sthitam | 
upalambhanasamarthyad drsyate na tad iksyate |/ 6.28. 
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universe in terms of substratum and modification of the underlying substance is the 


same as that between the brahman and its amsa-s, as envisaged by Yadavaprakasa. 


As for the manner in which the world is manifested out of the paramdtman, some 
attributes mentioned in the brahmalaksana passage become intelligible in the light of 
the creation theory of the PadS. Thus, in saying that the Supreme Being is “the original 
source different from prakrti” (pradhdnam prakrter anyat), the text means that the 
Supreme Being, the paramdtman, is the first, efficient cause giving impulse to the 
evolution of the prakrti, out of which the world of living beings is then brought forth; 
the paramdatman 1s said to be “different” (anyat) form prakrti, on account of the 
difference-and-non-difference which characterizes their relationship of ripin and 
rupa. The attributes of being “beyond the qualities” [of the prakrti] (gundatitam), of 
being “not manifest” (avvaktam) and of “having qualities” (sagunam) can be then 
understood from the point of view of the progressive unfolding of the Supreme Being 
in the world: in His aspect of purusa, the paramdtman is regarded as being “beyond 
the qualities” (gundtitam), because the purusa, the spiritual principle, is free from the 
three guna-s which characterize the phenomenal world of the prakrti; in His prakrti- 
rupa, when the prakrti is still in her not manifest (avyakta), undeveloped state, the 
paramatman Himself is regarded as the “not manifest” (avyaktam); when the prakrti 
is evolving as the phenomenal world marked by the three guna-s, then the 
paramatman too can be regarded as “having qualities” (sagunam). If this apparently 
contradictory feature of the paramatman - namely His being devoid-of-yet-endowed- 
with the guna-s - may be understood from the perspective of the dynamics of the 
evolution of the world, on the other hand, this feature is also inherent in God’s 
relationship to the world in terms of pervading and pervaded. As illustrated in the text 
by means of a simile, though the Supreme Being is Himself free from the guna-s, He is 
nevertheless connected with them insofar as He pervades the phenomenal world of the 


prakrti, the realm of the three guna-s: “O Brahma, [the one which is] not object of 
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perception (i.e. God), although free from the three guna-s, remains attached to these, 


like perfume in flowers, like pure water contained in the petals of a lotus. [13-14b]””’. 


e) Unknowability and accessibility of God. With regard to the relationship between 
God and individual souls, the aspect of this relation which is specifically touched 
upon in the brahmalaksana passage concerns the possibility of understanding, by 
human beings, the nature of God. In His being-in-Himself, He is regarded as 
unknowable through those means of knowledge which are at the disposal of beings 
living in the phenomenal world: the Supreme Being is “surpassing the cognition 
acquired through the means of knowledge” (pramdnapratyayatitam), “beyond the 
range of speech and thought” (avanmanasagocaram), “not rationally argued by those 
who are seeking deliverance” (moksamdnair atarkitam). However, the ignorance 
which bewilders human beings on account of the power of the divine maya, preventing 
them from grasping the true nature of God, may be removed with the help of divine 
grace, because the Lord “having the form of maya” is also “the destroyer of maya “ 
(mayartipam ca mayabhit). Hence, it is thanks to the gracious disposition of the Lord - 
expressed in the text by such attributes as “gentle” (mrdu) and “granting all desires” 
(sarvakamadam) - that He reveals Himself to human beings, so that what is 
“unimaginable” (adhyeyam) becomes “imaginable” (dhyeyam). Accordingly, in order 
to become accessible to human beings and to establish a relation with them, the 
“shapeless” (amiirtam) becomes “shaped” (martam), that is to say, God takes forms 
in which He can be visualized in meditation (dhyeyam) and worshipped by his 
devotees. Such attributes as “supreme” (param), “very subtle” (susiiksmam) and “the 
finest and also the most gross” (anor anum mahato ‘pi mahasthilam) allude to the 
threefold form in which God reveals Himself and is accordingly meditated and 
worshipped by the yogin-devotee, namely, His gross (sthila), subtle (stiksma) and 


supreme (para) form’?. 


** PadS, jp, 6, 13-14b: asamvidvisayo brahman gandhah puspadike yathd | tribhir gunair abaddho 
‘pi baddhavat tesu tisthati || 6.13 yatha puskaraparnesu svaccham ambhah pratisthitam | 6.14ab. 
”° See Ibidem, 37-39, quoted and discussed below, pp. 245-248. 
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Finally, the brahmalaksana passage includes mention of the mantra-form of God, 
which actually represents His most powerful manifestation, the embodiment of His true 
essence. Besides the statement that the Supreme Being is “the syllable om” (omkaram) 
- in accordance with the well known identification of the brahman with the pranava - 
there are expressions, such as “consisting of the mila-mantra” (milamantratmakam) 
and “having the form of [undifferentiated] sound” (nddariipam), which allude to 
concrete and specific ways in which the devotee can approach God in His mantra-form, 
that is to say, to specific yogic-ritual-meditative practices. The milamantra is the chief 
mantra of a particular divine figure; the meditating devotee visualizes the mulamantra, 
i.e. the deity in its mantra-form, progressively reducing the mantra into its increasingly 
subtle components: first in its phonic seed, the bija, then in the phonic elements of the 
bija, bindu and nada, until the deity of the mantra is contemplated as “having the form 


of [undifferentiated] sound” (nddariipam)’®. 


Analysis of the brahmalaksana passage provides a picture in which the main features 
of the concept of God of the PadS are brought together: by brahman is meant the 
personal God, the purusottama, Vasudeva, who, being in Himself bright 
consciousness and bliss, is eternal, infinite, all-pervading, transcendent yet immanent, 
pure and endowed with every perfection and divine quality; He is the efficient and 
material cause of the world, playful yet merciful, formless yet taking forms in order 


to become accessible to His devotees. 


Compared with the parallel passages occurring in the JS and AS, this exhaustive 
description of the characteristics of brahman proves to have a particularly relevant 
function in the frame of the theological teachings of the PadS. In fact, such a 


discussion about the nature of brahman, marked as it is by an orthodox-Brahmanic 


°° An example of this kind of meditation is discussed below, pp. 264-267. 
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outlook, is certainly consistent with the vision of systi of the PadS and, specifically, it 
is essential for the elaboration of the threefold structure by which the PadS represents 
the relation of the Supreme Being to His rijpa-s (Vasudeva, purusa and prakrti). The 
PadS conceives both the appearance of Vasudeva together with the successive arising 
of the murti-s and the manifestation of the world as a dynamic process of self- 
differentiation and progressive concretization of the highest, transcendent Principle, 
brahman, the Supreme Being. In this vision of the self-unfolding of the the Supreme 
Being there is no trace, either of the typically tantric concept of the godhead’s 
polarity in masculine and feminine, or of the personification of the sakti - 
representing the powerful, active energy of the Lord - as a goddess. On the other 
hand, this concept is of great consequence in the JS and AS, as well as in other 
Paficaratra samhita-s, which provide examples of different visions of the role of the 


Sakti, or of the Sakti-s, in the process of creation’”. 


In the AS the concept of sakti is highly elaborated: the Supreme brahman, Bhagavan 
possesses the sakti (Saktimat, AS, 3, 25a) and their relation to each other is compared 
to that of the moonlight to the moon (/bidem, 5b), of the attribute (dharma) to its 
bearer (dharmin), of existence (bhava) to the existing (bhavat) (Ibidem, 25d-26a), of 
the I-ness (ahamta) to the I (aham) (Ibidem, 43b). The sakti is said to be Visnu’s 
vibration in the form of the world (visnoh prasphuratta jaganmayi, Ibidem, 6b). She 
flashes up, with an infinitely small portion of herself, in her dual aspect of kriyd-sakti 


and bhuti-sakti: the kriyd-sakti is identical with the will (samkalpa) of Visnu and is 


°7 In the LT, the sakti plays a central role in setting in motion the process of creation. As Gupta 
observes, Laksmi, the sakti of the Lord, the divine consort “actually replaces God by performing all 
his divine functions... every manifestation of God is sakti’s manifestation, be it transcendental as in 
the case of the vytiha-s, vibhdva-s, incarnations, etc., or be it the material creation” (Gupta (ed.) 
1972: XXV). But the case of the LT seems to be unique among the Paficaratra samhita-s, at least as 
far as the better known among them are concerned. 

A tantric outlook finds expression in the account of srsfi given in the ParS: God is not directly 
involved in creation, the process of evolution of the world can begin only when the five divine 
Sakti-s, called pancopanisad, divide themselves into the fifteen sources (yoni) of the three guna-s 
which constitute the prakrti. (See ParS, 2, 28-106 and Czerniak-Drozdzowicz 2003: 110-111). 
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symbolized by His Sudarsana, the bhiti-sakti represents the material cause of the 


. 8 
universe’ . 


In the JS too the relationship between God and the sakti is complex: at the very 
beginning of pure creation the sakti abides within the Lord, different but not separate 
from Him; she represents His power to act and the creation process can begin only 
when she is fully manifest. But, if on the one hand the deciding factor which allows 
the sakti to fulfill her creative function is the will, the desire (samkalpa) of God and 
His project of a world, on the other hand what gives rise to this divine samkalpa is 
indeed the sakti. Furthermore, when the task of creation is accomplished and God 
remains, in relation to the world, both transcendent and immanent, His all- 


pervasiveness within the world is made possible thanks to the presence of the Sakti”. 


Vice versa, in the PadS the will and power which enables the self-differentiation of 
the Supreme God into particular divine figures, as well as His self-unfolding in the 
world, is not the expression of the sakti, conceived as an independent principle. 
Therefore, compared to the situation of both AS and JS, the discussion of the nature 
of brahman turns out to be very importand for the elaboration of the theological and 


cosmological views of the Pads. 


Vasudeva: rupa of the Supreme Being 


The account of creation (srsfi), corresponding to what in other Paficaratra samhitd-s is 


referred to as “pure creation” (suddhasrsti), in the PadS relates the arising of the 


*8 See AS, 5, 6-9. The concept of Sakti is expounded in detail in chapter 3 of the AS, which is 
entirely devoted to this topic, as well as in chapter 5, which deals with the pure creation 
(suddhasrsti). See, for the Engl. transl. of these two chapters, Matsubara 1994: 183-188 and 203- 
208. See also Schrader 1916: 29-31 and 102-103. 

»” For a discussion of this topic, see Rastelli 1999: 43-44. 
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murti-s (murtyutpatti), that is to say, the self-differentiation of the Supreme God into 
particular, concrete, divine figures, in a process of divine emanation belonging to an 
ontological level which concerns the inner dynamics of the godhead and is set apart 


from the level of manifestation of the phenomenal world. 


This is the incipit of the account of srsti: “[There is] a Light which is without 
beginning, middle and end, without growth and decay, unshakeable, [6cd] eternal, 
incomparable, eternally satisfied, pure, having every form [and yet] having no form, 


beyond the darkness, imperishable. Elles 


Most of the attributes ascribed to this Light occur also in the description of brahman 
given in the brahmalaksana passage'°', thereby meaning that this Light represents the 
Absolute, brahman, the Supreme Being. In the Supreme Being which, in Its 
transcendent state, is formless and yet harbours the potential to take every possible 
form (sarvakaram nirakaram), there springs up, despite Its being ever-satisfied, the 
seed of will and the power of causation, which provokes the appearance of 


Vasudeva: 


“From that eternal one was manifested, caused by its will, [8ab] a first, eternal, 
auspicious form, with two hands and one face, resembling pure crystal, radiant like 
the fire of a thousand suns and millions of moons, standing in the middle of a circle 
of rays, endowed with weapons, beginning with the discus; with the curl of hair and 


the kaustubha-jewel on the chest, splendid with the chaplet, adorned with the tiara, 


'00 PadS, jp, 2, 6c-7: Gdimadhyantarahitam avrddhiksayam acyutam || 2.6cd nityam nirupamam 
jvotir nitvatrptam niranjanam | sarvakaram nirakaram tamasah param avyayam || 2.7. 

°' A comparison with the brahmalaksana passage shows that: Gdimadhydntarahitam, “without 
beginning, middle and end” is comparable to anadimat, “having no beginning” (5, 30d) and 
anantam, “infinite” (5, 31a); avrddhiksayam, “without growth and decay” corresponds to 
avrddhimat, “not growing” (5, 31b) and aksayam, “free from decay” (5, 31a); nityam, “eternal” is 
found also in 5, 33a; jyotis, “light” recalls svayamjyotis, “light to himself” (5, 30d); nitvatrptam, 
“eternally satisfied” is found also in 5, 38d; nirafjanam, “pure” is found also in 5, 30b; 
sarvakaram nirakaram, “having every form [and yet] having no form” is analogous to amirtam 
murtam, “shapeless, shaped” (5, 39c); tamasah param, “beyond the darkness” is equivalent to 
tamasah paratah sthitam, “abiding beyond the darkness” (5, 35d). 
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necklaces, bracelets, rings and so on, [and] wearing a yellow garment. This one is to 
be known as Vasudeva and from Him, from His very essence, everything is to be 


brought into existence. [8c-11]7!”” 


In the expression “kdadranavasadt...davirasit” (verse 8ab) the choice of the verb avir Gsit 
(“was manifested”) to indicate the appearance of Vasudeva is noteworthy, especially 
given that the successive arising of the various divine figures is instead repeatedly 
expressed by verbal forms derived from the roots jan (to be born) or bhii (to arise)'”’. 
The use of this expression implies that, although the appearance of Vasudeva is 
caused by the will (Adranavasat) of the Supreme Being, so that He is in some way 
dependent on It, nevertheless He does not derive from the Supreme Being in the 
sense of an evolution; He is not born out of the Supreme Being, does not arise from 
It. Vasudeva is the realization of the will inherent in the Supreme Being, He is the 
objectification of this will appearing as the highest subject, the Supreme personal 


God. 


The text qualifies Vasudeva as eternal (sandtanam), first (adyam) and auspicious 
(saumyam) form (riipa) of the Supreme Being, meaning that, insofar as He is a 
manifestation of the Supreme Being - Itself called sandtanam - Vasudeva is eternally 
connected with It; moreover, since He is the first and the foremost manifestation of 
the Supreme Being at the divine level, He represents the ur-form (@dyam riipam) of 
God and, as such, He personifies the saumya aspect of the godhead, that is to say, He 


is the true embodiment of all that is auspicious, benign, gentle and gracious. 


i PadS, jp, 2, 8-11: tatkaranavasat tasmdd dvirasit sanatanat | dvihastam ekavaktram ca 
suddhasphatikasannibham // 2.8 sahasravivahnindulaksakotisamaprabham / 
maricicakramadhyastham cakradyayudhalanchitam /| 29 srivatsakaustubhoraskam 
vanamalavirajitam | kiritaharakeyiravalayddivibhisitam |/ 2.10 pitambaradharam saumyam 
rupam adyam sandatanam | sa vasudevo vijneyah srjyam sarvam ca tanmukhat |/ 2.11. 

'05 Tn the account of the murtyutpatti the root jan occurs in the verses 13a, 21c, 22b, 24d, 28b, 
29b, 31a, 31d, 32b, 32c, 34a, 34d, 36c, 37d, 38d, 39d; sam jan in 24a; pra jan in 25d; bhi in 27a, 
33a; sam bhi in 33d, 40d. 
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This Vasudeva who, in his majestic, glorious appearance, is vividly described as a 
dazzling figure, two-armed, endowed with divine weapons and ornaments, must be 
recognized as the Supreme personal God in His heavenly bodily shape. From Him 
arises all that has to be created, He is the origin of everything, the mover of the 
process of systi. Thus from Him a second Vasudeva is born, holding the insignia of 


the divine functions of creation, maintenance, destruction and liberation: 


“Then, from [this] Vasudeva another one is born, [also] called Vasudeva, 
characterized by one face, four arms and weapons, beginning with the discus: [13] 
bearing the discus for the sake of the maintenance of the world and the lotus for the 
sake of the creation, the conch for the sake of liberation and also the club for the sake 
of the destruction. [14] With the curl of hair and the kaustubha-jewel on the chest, 
adorned with the chaplet, dark blue as the neck of a peacock, he wears a yellow 


garment. [15]!”" 


The word used to express the arising of this second Vasudeva is jatah, which, from 
the verbal root jan, means “born, engendered, arisen, caused”; the ablative, when 
joined with such a word as this, indicates the origin from which there is a rising or 
issuing. Therefore, unlike the relation between the Supreme Being and the first 
Vasudeva, which was marked by an eternal connection where the will of the former 
was realized by the appearance of the latter, the relation between the first and the 
second Vasudeva must be considered as a causal relationship where the latter truly 
issues from the former. Moreover, with the verbs which mean “to be born’, whereas 
the father is in the ablative, the mother is in the locative'’’, thereby implying, as far as 
the father is concerned, that his causal relation to his offspring is somehow more 


distant than that of the mother to the child: the offspring is engendered by the father, 


104 Pads, Jp, 2, 13-15: vdsudevat tato jato vasudevahvayo ‘parah | ekavaktras caturbahus 


cakradyayudhalaksanah || 2.13 sthitvai cakram sarasijam dadhanam srstaye punah | muktaye 
pancajanyam ca gadam samhrtaye tatha || 2.14 srivatsakaustubhorasko vanamalavibhisitah | 
mayurakanthavacchyamah pitanaisargikambarah || 2.15. 

'°5 See Speijer 1998: 73-74, 106. 
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but abides in the body of the mother and, at the moment of birth, comes directly out 
of her. Hence, in the same way the arising of the second Vasudeva out of the the first 
must not be regarded as a true birth, but should be rather compared to the less direct, 


more distant causal relation between father and offspring. 


As regards His identity, the second Vasudeva must, like the first, be identified with 
the Supreme God. The text itself justifies this identification, though in a different 
context. In fact, in another point of the account of srsti, the Supreme God who 
appears to Brahma absorbed in meditation, is depicted as a shining four-armed figure, 
in which the characteristics of the two Vasudeva-s are combined: “Thus, after having 
created this universe, the four-faced lotus-born indulged in the highest meditation, 
reflecting on his own origin. [16] In front of he who was meditating arose a mass of 
splendour, appearing as a thousand suns, resembling a cluster of lightning. [17] In the 
midst of that [he saw] an excellent being, with a shining yellow garment, his four 
arms holding the conch shell, the discus, the club and the lotus, [18] with the mark of 
the curl of hair [on his chest], showing favour to him, splendid with the kaustubha- 
jewel, the figure embellished by a glittering tiara, necklaces and other ornaments. 
[19] When the lotus-born saw that excellent being, he thought: ‘This [can be] only the 
Supreme God, the Lord of the whole universe. [20] One cannot see any existing 
being superior to Him’. So [he] approached Him in order to interrogate Him about 
various doubts. [21] Any doubt about the identity of this divine figure is removed by 
the following dialogue: “[Brahma:] Who are you, o Purusottama, a being with a 
wonderful appearance. [Please] reveal yourself to me, who am eager to know [you]. 
[22] [Sri Bhagavan:] Know that I am the creator of all the worlds, the ancient highest 
being, without beginning, middle and end, immovable, eternal, [23] the origin of the 
whole world. Be in no doubt. I have come here as the remover of your doubts. 


[24ay" 


108 PadS, jp, 3, 16-24: evam srstva jagad idam padmayonis caturmukhah | dhyadnam 
paramamatasthau karanam svasya cintayan |/ 3.16 dhydyatas tasya puratah tejah punjam 
ivabhavat | divakarasahasrabham vidyutsanghatasannibham || 3.17 tanmadhye purusasrestham 
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Thus, insofar as they may both be identified with the Supreme God, the two 
Vasudeva-s share the same ontological level, but the second one represents the Lord 
awakened to create, who periodically manifests Himself in the performance of His 
divine functions. The first Vasudeva may be thus considered as the embodiment of 
the svariipa of God, namely - according to the sense given to this term by Ramanuja - 
the essential nature of God in the strict sense, the nature of God in Himself. The 
second Vasudeva instead incarnates the svabhdva of God, namely - and again 
according to Ramanuja’s categories - the divine nature in a broader sense, including 


the qualities pertaining to God in his relation to the world'””. 


The two Vasudeva-s thus represent the two aspects of the Supreme God and they may 
be distinguished in regard to their respective relation with Time: whereas the first 
Vasudeva exists in the timeless dimension of eternity, the second one, both on 
account of the mode of His origin and of His activity in the world, moves in a 
temporal horizon. It is to this internal distinction within the highest godhead - as 
denoted in the PadS - that Venkatanatha seems to refer in his Nyayasiddhafjanam'”’. 
Venkatanatha writes: “With regard to the body of God (isvara), we should know that 
there are such distinctions as subtle (si#ksma [=para]), vyitha, vibhava and so on, 
taught by the pdfcardatrin-s. To sum up: the subtle has a body made out only of the 


six guna-s, this is the Supreme brahman, called Vasudeva, of which we had spoken 


before. With regard to this Supreme One, it should be kept in mind that there is a 


pitanirmalavasasam | sankhacakragadapadmam dharayantam caturbhujam |/ 3.18 srivatsankam 
prasannasya kaustubhena virdjitam | sphuratkiritaharddyair bhisanair upasobhitam |/ 3.19 tam 
drstva purusasrestham padmayonir acintayat | esa eva paro devah sarvasya jagatah prabhuh || 
3.20 nasmat paratarah kascid drsyate purusah sthitah | tam eva samSayan prastum vividhan 
upacakrame |/ 3.21 [Brahma] kas tvam atyadbhutakarah purusah purusottama | mahyam 
jijnasamanaya atmadnam darsayasva me || 3.22 [Sribhagavan] srastaram sarvalokanam puranam 
purusam param | anddimadhyanidhanam viddhi mam acalam dhruvam |/ 3.23 karanam 
sarvalokasya ma ca bhit samsayas tava | samsayasya tvadivasya chettaram mam upasthitam || 
3.24, 

'°7 For a discussion of Ramanuja’s concepts of svariipa and svabhdva see Carman 1974: 88-97 and 
254-256. 

'°8 T am indebted for the suggestion of this working hypothesis to G. Oberhammer. 
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distinction between periodically manifest (sdntodita) and eternally manifest 
99109 


(nityodita). 


As a matter of fact, the terms nityvodita and sdntodita do not occur in the text of the 
PadS, neither here nor elsewhere''’. However, the parallel between the theological 
ideas conveyed by the PadS and those alluded to by Venkatanatha is so striking, that 
it may be assumed that, when Venkatanatha used these terms in speaking of a 
doctrine traceable in the Paficaratra samhita-s he was referring specifically to the 


PadS, a work of which he certainly had direct knowledge, as is proved by his frequent 


quotations from it in the Pdricaratraraksa '"". 


Venkatanatha speaks of God in His supreme state in the same terms as the PadS: the 
Supreme God is the Supreme brahman (param brahma), called Vasudeva 
(vasudevakhyam) and has a body made out of the six guna-s [sangunyavigraham, an 
expression occurring also in the brahmalaksana passage of the PadS''*. Furthermore, 
it is possible to recognize in the nitvodita (the “eternally manifest” form of God) the 
first Vasudeva of the PadS and in the sdntodita (the “periodically manifest” form of 
the Lord) the second Vasudeva, performer of the divine functions. The hypothesis 
that, by referring to the teachings of the Paficaratra, Venkatanatha was alluding 


particularly to the PadS, is further corroborated by the fact that, whereas in most 


109 Vedanta Desika 1976: 394-395: isvaragarire ca suksmavyuhavibhavadibhedah 


srimatpancaratradibhih — prapancita  avagantavyah / — samgrahastu —  suksmam 
kevalasangunyavigraham vasudevakhyam param  brahma_ pirvoktam /  parasmineva 
sdntoditanityoditavibhago ‘pi vibhavyah /. 

For a discussion of the concepts of nityodita and sdntodita within the frame of the doctrine of God’s 
eternal vibhuti in Venkatanatha, see Oberhammer 2000: 97ff. 

'!° Tn a survey of the occurrence and meaning of nityodita and sGntodita in the Paficaratra samhita- 
s and in the late Visistadvaita literature, Rastelli shows, on the basis of an accurate scrutiny of the 
textual sources, that these technical terms do occur in few Paficaratra samhita-s (AS, JS, ParS and 
PausS) - sdntodita being less frequently used, in a relevant meaning, than nityodita - but the 
samhita-s do not provide definitions or explanations of these terms and it is only in the late 
ViSistadvaita literature that the ideas about nitvodita and santodita are developed. See Rastelli 2006: 
312ff. 

'l' For the numerous references to the PadS in the Pafcardatraraksd, see above, p. 10, note 22. 

112 See Pads, jp, 5, 35a. 
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Paficaratra samhita-s there are only two Vasudeva-s, namely the para and the vyiha, 
Venkatanatha mentions three Vasudeva-s, namely the nitvodita, the sdntodita and the 
vyuha. This corresponds exactly to the situation described in the PadS. In fact, in the 
account of the earliest stage of the murtyutpatti, the second Vasudeva divides Himself 
in two parts, so that, as a result of this self-differentiation, a third Vasudeva arises out 
of Him. This third Vasudeva is the first of the four vyiha-s and, beginning from him, 


the other three vyiiha-s successively arise, one from the other: 


“The venerable Vasudeva, who promotes the creation, maintenance, destruction and 
liberation, for some reason divides himself again in two parts. [16] The first one, 
Vasudeva, has the splendour of pure crystal, but the second, Narayana, looks like a 
dark cloud. [17] From [that] Vasudeva arose Samkarsana, from the latter Pradyumna 
[and] from Pradyumna Aniruddha. All these have four arms. [18] 


The presence of three Vasudeva-s in the theology of the PadS can be explained by the 
influence of the system of Yadavaprakasa: the first Vasudeva of the PadS, first riijpa 
of the Supreme Being, corresponds to ISvara, the first amsa of brahman in 
Yadavaprakasa; the second and third Vasudeva-s of the PadS_ correspond, 
respectively, to the para and vyitha Vasudeva-s of the older tradition followed by 
other Paficaratra samhita-s. Hence, by adopting the model of Yadavaprakasa, the 
author(s) of the PadS had to add the adyaripa Vasudeva to the traditional Paficaratric 
pair of the para and vyitha Vasudeva-s, thus producing the situation described by 


Venkatanatha. 


This is summarized in the table below: 


ie PadS, jp, 2, 16-18: sa vasudevo bhagavan srstisthityantamuktidah | atmanam sa dvidha cakre 


punah kena ‘pi hetuna || 2.16 tayor eko vasudevah suddhasphatikasannibhah | nardyano dvitivas tu 
nilambudasamaprabhah || 2.17 samkarsano vasudevat tasmat pradyumnasamjnitah | pradyumnad 
aniruddho ‘bhit sarva ete caturbhujah || 2.18. 
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Pafcaratra Yadavaprakasa PadS Venkatanatha 
samhita-s 
brahman brahman 
isvara (amSa) I para Vasudeva | nityodita 
(riipa) 
I para Vasudeva II para Vasudeva | santodita 
II vytha Vasudeva II vyitha Vasudeva | vyitha 


By means of the concepts of nityodita and sdntodita, in the sense in which 
Venkatanatha meant them, it is possible to recognize a categorization of the godhead 
that is implicitly introduced by the author(s) of the PadS; according to this 
categorization, the relationship between God and srsfi is understood in terms of the 
relationship between God and Time. In fact, the distinction between nityodita and 
santodita concerns the difference between the ontological state of God in se, in the 
timeless dimension of eternity, and his manifold manifestations, which are realized, 
in the course of time, both in the process of divine emanation called martyutpatti and 
in the process of the evolution of the world. In order to explain how the para 
Vasudeva, rupa of the Supreme Being, can become the Lord engaged in the 
performance of the cyclic creation and reabsorption of the worlds and how He can 
transform Himself in the vyiiha Vasudeva, first of the mirti-s, the theologian(s) of the 
PadS had to integrate the temporal dimension in his/their concept of the Supreme 
God. Hence Time, whose power actually makes possible every transformation of the 
godhead, becomes the category by means of which the passage from the rijpa to the 


murti-s of God may be comprehended. 
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The arising of the divine figures (@martyutpatt) 


The true martyutpatti begins with the arising of the four vyiha-s, who are the first 
deities explicitly called marti-s''*. With regard to the earliest stage of the 
murtyutpatti, mention should be made of the figure of Narayana, who arises, together 
with the vywha Vasudeva, out of the self-differentiation of the santodita Vasudeva. In 
fact, Narayana does not have any role in the subsequent development of the 
murtyutpatti, so that it is difficult to explain the reason of his presence in this context. 
But his connection with the divine figures mentioned so far (namely, the first two 
Vasudeva-s and the four vyitha-s) is obviously regarded as important by the author(s) 
of the PadS, as is proved by the reassertion of the association of Narayana with these 
divine figures in a different context. In the portion of the jp dealing with cosmography, 
in which there is a description of the upper worlds, one reads: “Four are, according to 
order, [the worlds] presided by the four vyiha-s. I will describe them according to rank: 
[the first one] is named after Aniruddha, the next one [50] after Pradyumna, after these 
[the one] named after Samkarsana, then, afterwards, [the one] named after the vyitha 
Vasudeva, o you having the lotus as a seat. [51] It is said that, after that, in due order, 
[there are] the worlds named after these two: the vibhava Vasudeva and the Vasudeva 
existing from eternity. [52] Then, nearby there is also the world of Narayana. [53ab]”" 
These worlds and their respective Lords are mentioned in a hierarchical order, 
according to their progressive proximity to Vaikuntha, the realm of the Supreme God, 
Bhagavan. As in the account of the murtyutpatti, three Vasudeva-s are also found here, 
in the same order: 1. the anddi Vasudeva, corresponding to the nityodita Vasudeva; 2. 


the so-called vibhava Vasudeva, corresponding to the sdntodita Vasudeva; 3. the vyitha 


114 See Pads, jp, 2, 19d, quoted below, note 118. 

‘IS pads, Jp, 12, 50-53b: catvarah kramasah santi caturbhih samadhisthatah | vytthaih kramena 
vaksye tananiruddhah parah smrtah |/ 12.50 pradyumno ‘nantaram tesam samkarsanasamahvayah | 
vasudevas tatah pascad vyithakhyah kamalasana |/ 12.51 vibhavakhyo vasudevas tadanantaram iritah 
| anadir vasudevas ca tayor lokav anukramat |/ 12.52 tato narayanasyapi lokas tannikate sthitah | 
12.53ab 
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Vasudeva, followed by the other three vyiha-s. The fact that the world of Narayana is 
located near the worlds of the anddi- and vibhava-Vasudeva-s testifies to the affinity 
among these three figures, an affinity due to their belonging to the highest level of 
manifestation of the Supreme God, Bhagavan. As a matter of fact, in the Paficaratra 
tradition the Supreme God is called either Vasudeva or Narayana. The PadS too 
states: “Indeed the sole supreme God fully endowed with various powers performs 
the creation and destruction of the universe and he is called Narayana. [42c-43b]”''° 
These circumstances can explain why Narayana is also mentioned in the account of 


the earliest stage of the divine emanation. 


The vytiha Vasudeva - who is the first of the marti-s - stands out from the other three 
vytiha-s because he is the only one in which all the divine qualities are thoroughly 
manifest and equally distributed. He is the embodiment of the six guna-s, or, 
according to the expression of the brahmalaksana passage, it is the Supreme Being 


who, as vyiiha Vasudeva, has “a body endowed with the six guna-s”""”. 


“Vasudeva is characterized by the full and balanced manifestation of the guna-s 
beginning with knowledge (j7idna). The [other] divine figures are characterized by a 
diverse manifestation of the six guna-s, according to order. [19] Then, o brahman [= 
Samvarta], the one who is called Samkarsana shall be mainly endowed with 
knowledge (j7dna), Pradyumna with strength (bala) and Aniruddha with sovereignty 
(aisvarya). [20)""* 


The idea that the six divine qualities do not manifest themselves in the same way in 


each of the three vyiha-s, but either one or two guna-s are dominant in each deity, is 


a“ Pads, jp, 6, 42c-43b: eka eva paro devo nandsaktisamanvitah || 6.42cd karoti sargasamharau sa 
ca narayanah smrtah | 6.43ab. 

"IT Dads, Jp, 5, 35a: sadgunyavigraham. 

ne PadS, jp, 2, 19-20: jnanddigunasamanye vasudevah prakirtitah | sannam gunadnam vaisamye 
vaksyante murtayah kramat || 2.19 jnane ‘dhiko bhaved brahman samkarsanasamahvayah | bale 
‘dhikas tu pradyumnah sydd aisvarye ‘niruddhakah || 2.20. 
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also found in other Paficaratra samhitd-s''’. As Schrader has remarked: “This, 
however, does not mean that each vyiiha has only its two respective guna-s, but, as is 
repeatedly emphasized, each vyiiha is Visnu himself with his six guna-s, of which, 
however, two only, in each case, become manifest.”’”°. Both in the AS and in the LT, 
for instance, the six guna-s are divided into three pairs, out of which jadna and bala 
are mainly connected with Samkarsana, aisvarya and virya with Pradyumna and sakti 
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and tejas with Aniruddha~’. In the PadS instead, in each one of the three vyiiha-s 
only one of the divine qualities is said to be dominant, namely, jndna, bala and 
aisvarya respectively '””. Unfortunately the PadS does not provide an explanation - 
neither here nor elsewhere - for the predominance of any one of these three guna-s; 
there would appear not to be any association between the dominant guna and a 


specific function of the related vyitha. 


The successive arising of the divine figures who make their appearance, forming a 
chain of divine emanations from the four vyiiha-s, is described as follows: “And from 
[these] four divine figures twenty-four [other] divine figures are gradually born, o 
brahman, as one light arises from another light. [21] All of them have four arms 
holding the lotus, the conch shell, the discus and the club. [22ab] Thus from 
Vasudeva, the first, foremost god, were born Kesava, Narayana and Madhava, o best 
among the brahmans. [22c-23b] From Samkarsana arose Govinda, Visnu and 


Madhusiidana. From Pradyumna were born Trivikrama, Vamana and Sridhara, o best 


"9 For a survey of how the six guna-s are distributed among the four vyiiha-s according to several 


samhita-s, namely, the SS, AS, LT, PausS, PadS, VisS, BBS and ParS, see Rastelli 2006: 284-303. 
'2° Schrader 1916: 35. 

121 See AS, 5, 17-18b: tatra jndnabaladvandvad riipam  sdamkarsanam_ hareh_ | 
aisvaryaviryasambhedad riipam pradyumnam ucyate |/ 5.17 saktitejah samutkarsad Gniruddhi 
tanur hareh | 5.18ab. 

See also LT, 2, 53c-54b: ato jnanabale devah samkarsana udiryate || 2.53cd aisvaryavirye 
pradyumno ‘niruddhah  saktitejasi / 2.54ab and LT, 4, 14ab, 15cd, 1l6cd: tesam 
jnanabalonmesesamkarsana udiryate | 4.14ab...viryaisvaryasamunmese pradyumnah parikirtitah || 
4.15cd ...Saktitejahsamunmese hy aniruddhah sa tritah |/ 4.16cd. 

'22 As Rastelli remarks, the attribution of jndna, bala and aisvarya as dominant guna to Sankarsana, 
Pradyumna and Aniruddha respectively, is also found in the Visvamitrasamhita and 
Brhadbrahmasamhita, two late works probably based on the PadS (see Rastelli 2006: 301-302 ; for 
the references related to VisS and BBS, see in particular p. 302, note 927). 
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among the sages. [23c-24] And from Aniruddha, 0 virtuous one, [came forth] 
Hrsikesa, Padmanabha and Damodara. In this way twelve [divine] portions were 
produced. [25] And from Vasudeva, Samkarsana, Pradyumna and Aniruddha [arose 
four more beings] with their [same] names. [26] From these four gradually came into 
being Purusottama, Adhoksaja, Nrsimha and the fourth the honoured Acyuta. [27] 
Then from those four were successively born Janardana, Upendra, Hari and Krsna, 


duly named. [28]! 


The fact that these muarti-s are designated as amsa-s (“portions”, verse 25d) - a 
technical term which conveys the “idée non pas de fragmentation, mais de 
participation, et donc de parenté de nature, d’affinité”'~* - shows that, although they 
are particular, concrete and independent figures, yet the marti-s share and participate 
in the nature of the ddyariipa Vasudeva who is their ultimate source. The simile used 
to depict the mode of their emergence, “as one light arises from another light” 
(dipaddipantaram yatha, verse 21d) suggests the same idea of “participation”: like 
lamps kindled by the same fuel and blazing with the same flame, similarly the murti-s 
shine with the same effulgent substance of Vasudeva. Moreover, this simile is a 
suitable illustration of the dynamics of the mirtyutpatti: just as lamps are lit one by 
the other and, hence, one after the other in temporal succession, similarly the murti-s 
arise from one another in a chain in which each divine figure originates from the 
preceeding one; in this way, their gradual progression has to be regarded as a 
temporal evolution. Thus, at this stage, srsti may be considered as a system of 
“mirtization”, where the Supreme God, while over the course of time bringing about 


3 padS, jp, 2, 21-28: mirtibhyas ca caturbhyas ca caturvimsatimirtayah | jadyante kramaso 
brahman dipdd dipantaram yatha |/ 2.21 sarve caturbhujah padmasankhacakragadadharah | 
vasudevad adidevat prathamat kesavas tatha || 2.22 naradyano madhavas ca jajnire bhisurottama | 
samkarsandac ca govindo visnus ca madhusidanah || 2.23 trayas te samajayanta pradyumndc ca 
trivikramah | vamanah sridharas caite jajnire munisattama |/ 2.24 aniruddhad dhrsikesah 
padmanabhas ca suvrata | damodaras ca tenettham dvadasamsah prajajnire || 2.25 vasudevac ca 
tannamna tatha samkarsanad api | pradyumndd api tannadmnd tannamnaivaniruddhakat || 2.26 
abhivan kramasas tebhyas caturbhyah *purusottamah (em. purusottamah) | adhoksajo nrsimhas ca 
caturthas cdcyuto matah |/ 2.27 caturbhya eva tebhyo ‘mi jajnire ca yathakramam | janardanas 
tathopendro harih krsnah samakhyayad || 2.28. 

'* TAK, I 2000: 73. 
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the manifestation of more and more divine figures which are his own particular 
concretizations, remains unchanged in Himself, like a light source that remains 


unchanged while emitting its rays. 


These twenty-four miirti-s are divided into two sets of twelve. Those belonging to the 
first set are then subdivided into four groups of three and the members of each group 
are said to arise, respectively, out of one of the four vyiiha-s. This situation is found 
also in the accounts of srsti of several Paficaratra samhita-s, where these twelve 
deities, on account of their origin, are called vyihdntara-s (secondary or sub-vyitha- 
s)'?°; this denomination, even if it is not traceable in the text of the PadS, is also 


appropriate for the twelve murti-s of the PadS. These divine figures are mentioned - 


though not in the same order - in a different context also, namely in the cp'”®, in 


connection with the monthly calendar of religious obligations: as Lords of the 
months, they are each to be worshipped on a special day of the corresponding month. 


Hence, in the PadS the vyihdntara-s are identified with the twelve gods of the 
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months (mdsadevata-s)~’, who have a specific place in the ritual activities of the 


followers of the Paficaratra as well as of other Hindu traditions!”*. It is not the case 


'5 Tn the exposition of the pure creation of the AS, the same twelve deities who make their 


appearance after the vyitha-s are called vyuhdnatara-s; see AS, 5, 46-48b: vyithantaram dasa dve ca 
kesavadyah prakirtitah | kesavaditrayam tatra vasudevdd vibhavyate || 5.46 samkarsandc ca 
govindapurvam tritayam adbhutam | trivikramadyam tritayam pradyumnad uditam mune |/ 5.47 
hrsikesadikam tattvam aniruddhan mahamune | 5.48ab. 

In the LT too, the twelve gods arising out of the self-differentiation of the vyiiha-s are called 
vyuhantara-s; see LT, 4, 27-28: vdsudevadayo devah pratyekam tu tridha tridha | 
kesavadisvarupena vibhajanti svakam vapuh || 4.27 etadvyithantaram nama pancaratrabhisabditam 
| karyasya nayane deva dvadasaite vyavasthita |/ 4.28. 

For further references concerning the occurrence of the vyiihdntara-s in other Paficaratra samhita-s, 
see Rastelli 2006: 349 and note 1093. 

126 See Pads, cp, 15, 121c-124b: caitrddisu dvadasasu masesu dvadasadhipah |/ 15.121cd arcaniyah 
kramdad visnus tathaiva madhustidanah | trivikramo vamanas ca sridharas tadanantaram |/ 15.122 
hrsikesah padmanadbho damodarasamahvayah | kesavo namadheyena tatha narayanah smrtah || 
15.123 madhavo ‘nyas ca govindo dvddasaite prakirtitah | 15.124ab. 

'27 Gupta argues that the vyithdntara-s/masadevata-s are to be identified with the vedic Aditya-s and 
that “their worship reflects the old identification of Visnu with the sun and hence with Time 
conceived as a yearly cycle.” (Gupta 1992: 165). 

'28 For a brief account of the rituals and the vrata-s connected with the masadevata-s, see Rastelli 
2006: 359-360. Rastelli argues that it is most probably on account of the broad popularity of the 
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that in every Paficaratra samhita the masadevatda-s derive from the vyiha-s and are 
then identified with the vyi#hdantara-s. In the account of srsti of the ParS, for instance, 
these twelve gods are mentioned in the same order as in the cp of the PadS, and are 
similarly denominated as Lords of the months (masdnam adhipah), but instead of 
deriving from the vyitha-s, they are said to arise out of twelve sakti-s of God'”’. To 
sum up, the twelve divine figures which, in the account of srsti of the PadS, are 
murti-s derived from the vyiha-s and, in the ritual section of the work are to be 
worshipped as Lord of the months, may be assimilated into the group of gods which 


in other Paficaratra samhita-s are called either vyithantara-s, or masadevata-s. 


A peculiarity of the PadS is that the twelve vyiihantara-s/mdsadevata-s are associated 
with a second set of twelve deities, thereby forming a group of twenty-four’’’. These 
twenty-four murti-s are also mentioned in the kp, where their iconography is 
described in detail'’. As Rao observes in his treatise on Hindu iconography, the 
names of these twenty-four mirti-s are regarded as the most important among the 
names of Visnu and they “are daily repeated by many Brahmanas in their daily 
prayers. Corresponding to these twenty-four names images of Visnu are found 
sculptured in the Vaisnava temples situated in the old Hoysala Land, where indeed 
they are met with more frequently than elsewhere.”’** Therefore, the PadS has 


incorporated both the broad Hindu tradition of the worship of the mdasadevata-s - 


vrata-s connected with the mdsadevata-s that the Paficaratra, taking these deities from other sources 
and traditions, has included them in its own cosmology (see Rastelli 2006: 351 and 360). 

9 See ParS, 2, 82-86: etabhyo miirtipalas ca dvadasaivabhavan punah | tathé tathaiva te saktya 
vikhyata bhuvanesv tha || 2.82 masadnadm adhipams ca viddhi tan eva padmaja | visnur ddyo 
madhau jneyo madhave madhustidanah |/ 2.83 sukre trivikramah proktah sucau mdse tu vamanah | 
nabhasi sridharo jneyo hrsikeso nabhasyapah || 2.84 padmanabha ise brahman trje damodarah 
prabhuh | kesavas sahasi proktah sasye narayanah prabhuh |/ 2.85 madhavas tapasi jneyo govindas 
tu tapasyapah | iti dvadasa masendra masimasi vyavasthitah || 2.86. 

For further references concerning other Paficaratra samhita-s where the twelve Lords of the months 
are not arising out of the vyiha-s, see Rastelli 2006: 351. 

'3° As remarked by Rastelli, this group of 24 miirti-s is found also in the Sriprasnasamhita and in 
the Brhadbrahmasamhita, which are both based on the PadS (for the relevant references, see 
Rastelli 2006: 350 and notes 1095, 1096). 

'3! See PadS, kp, 14, 72c-79 and 16, 29b-47b. 

'? Rao 1914, I: 227. For a detailed description of their iconography, see [bidem: 227ff. 
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assimilating these deities to the vywhdntara-s of the Paficaratra - and the tradition - 
present in the region of Mysore'”’ - of iconic representation and worship of a larger 


group of twenty-four deities’*’. 


The process of “miurtization” continues with the arising, out of the vyiiha Vasudeva, 
of a group of female miirti-s: “From the first god Vasudeva eight divine figures were 
born: Brahmi - the first one - Prajapati, Vaisnavi, [29] Divya, Arsi, Manusi, Asuri - 
the seventh - and, last among these divine figures, Paisaci. [30]”'*’. The respective 
meanings of the names of these female marti-s are: “relating to Brahma, to Prajapati, 
to Visnu, to the gods, to the rsi-s, to the human beings, to the asura-s and to the 
pisaca-s”. By using such denominations rather than true goddesses’ proper names, 
the text seems to indicate all the female beings dwelling in the three worlds, namely: 
the consorts of Brahma, Prajapati, Visnu and the other gods, those of the sages and 
the other human beings and those of the demons. What is thereby implied is that a 
male God, Vasudeva, is the ultimate source of every female being, including the 


divine consorts. 


The subservient position of the female counterpart of the godhead is confirmed also 
by the fact that, later on in the mirtyutpatti, the goddesses, beginning with Sri, arise 
from the curl of hair on Visnu’s chest (the Srivatsa)'*°; this indicates that the divine 
consort as well as the other goddesses are generated by the Lord Himself. In a 
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different context, in the mythical narrative related to the creation of Brahma ~’, there 


'33 The fact that the tradition of the 24 miiti-s is documented in the region of Mysore might provide 


a clue for determining either the geographical origin of the PadS or, at least, the area of its 
diffusion. 

'34 A possible explanation for the doubling of the twelve mdsadevatd-s might be that, since the 
lunar months are divided into two halfs (the sukla- and krsna-paksa-s), each of the twenty-four 
deities might have been associated with a half of each month. But this hypothesis is not supported 
by any textual evidence, at least as far as the PadS is concerned. 

' PadS, jp, 2, 29-30: vasudevad ddidevan mirtyastakam ajayata | brahmi ca mirtih prathama 
prajapatya ca vaisnavi |/ 2.29 divya carsi manusi ca saptami casuri mata | paisdci carama tasam 
murtinam apara dasa || 2.30. 

'36 See PadS, jp, 2, 38 quoted below, p.76 and note 152. 

'5’ This episode is related in PadS, jp, 3, 1-8b (for the translation see below, p. 282). 
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is a hint at an active role played by a goddess in the process of systi: Durga is the one 
who begets the banyan tree on which Padmanabha settles, from whose navel arises a 
golden egg, germ of a lotus from which Brahma will be born; but even here - as was 
the case of Sri and, mutatis mutandis, of the eight female miirti-s in the martyutpatti - 
the goddess is said to originate from a portion of a male god, Aniruddha'**. These 
circumstances constitute further proof that the idea of sakti, meant as a female, active, 
creative principle personified by a goddess, has no role in the vision of srsti of the 


Pads. 


The miurtyutpatti proceeds with the arising, again from the four vyiiha-s, of ten more 
murti-s: “From the four vywha-s, 0 sage, were produced in due succession the ten 
divine figures beginning with the fish: Matsya (the fish), Kurma (the tortoise) and 
Varaha (the boar) arose from Vasudeva; Nrsimha (the man-lion), Vamana (the dwarf) 
and Rama Jamadagnya [= Parasurama] were born from Samkarsana; then from 
Pradyumna arose the descendent of Raghu [= Rama] [and] Balarama; [and] from 
Aniruddha came forth Krsna and Kalkin. [31-33b]”"”. These murti-s are to be 
identified with the ten classic avatdra-s; in the different parts and contexts of the 
work where these divine figures are mentioned, they are called either avatdara-s or 
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pradurbhava-s (“manifestations”, “‘appearances”) ”. 


Several other samhitd-s - namely, the SS, AS, LT, IS and ParS - provide a longer list 


of 38 pradurbhava-s, in which the ten classic avatdra-s are included; in these 


'38 See PadS, jp, 3, 2a: aniruddhamsaja durga. 

'9 pads, jp, 2, 31-33b: minddya jajnire vipra caturvyithdd yathakramam | matsyah kiirmo vardhas ca 
vasudevad ajayata |/ 2.31 nrsimho vamano ramo jamadagnyo ‘py ajayata | samkarsandat tatha jajne 
pradyumndd raghavo bali |/ 2.32 aniruddhad abhit krsnah kalkiti dasa murtayah | 2.33ab. 

'4° With regard to the mantra-s related to the avatara forms of the Lord, in the cp the ten miirti-s 
beginning with the Fish are called avatara-s (see cp, 27, lab: matsyadidasamirtinam 
avatarakramanmanuh | 27. lab). With regard to the icons to be used for domestic worship, in the kp 
the divine figures beginning with the Fish are called pradurbhdava-s (see kp, 32, 9ab: pradurbhavais 
ca minddyais tatha divyayudhair api | 32.9ab). 


73 


samhita-s the divine figures forming this bigger group are also called vibhava-s'"', a 
term which does not occur in the PadS. Moreover, in the SS, as well as in the LT, 
these vibhava-s come into being out of the visadkhayipa'”’, the column which is 
divided into four sections, each one presided by one of the four vyitha-s, and 
representing the oneness of the godhead. Vice versa, in the PadS, although the ten 
avatara-s/pradurbhava-s originate from the four vyiiha-s, there is no trace of the 


notion of visakhayiipa . 


While the PadS diverges from the samhita-s mentioned above in so many details 
conceming this group of divine figures, its enumeration of the ten miuirti-s 
corresponds to the list of the pradurbhdva-s occuring in the adhydya 326 of the 
Nardyaniya section of the MBh, also with regard to their order: “Sribhagavan said: 
Listen, o great sage Narada, in truth these [are my] ten manifestations (pradurbhdava): 
Matsya (the fish), Kurma (the tortoise) and Varaha (the boar), then Narasimha (the 


man-lion), Vamana (the dwarf), Rama [= Parasurama], Rama [=Dasarathi Rama] and 
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Rama [=Balarama], Krsna and Kalkin. This list is found in a variant reading in the 


critical apparatus of the critical edition of the MBh. In his study of the textual history 


of the adhydya 326 of the Narayaniva, Oberlies argues that the passage to which the 
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variant refers belongs to a late Paficaratra interpolation’. It would be difficult to 


prove that the author(s) of the PadS referred directly to such an ancient source as the 
Narayaniya (not later that the [V-V cent. A. D), or even to a late textual interpolation. 


Nevertheless, the parallel mentioned above does suggest that this authoritative epic 


‘4! For a detailed comparative analysis concerning the vibhava-s, their number and characteristics, 


in these samhita-s, see Rastelli 2006: 361ff. Rastelli shows that, as far as this topic is concerned, the 
AS, LT, IS and ParS are all based on the SS; the latter, both in the AS and in the LT, is explicitly 
referred to as a primary source for any information concerning the vibhava-s. 

'? The origin of the vibhava-s in the SS and LT is extensively discussed in Rastelli 2006: 371-375. 
The notion of visakhayupa and its relation to the four vyiha-s is discussed in Gupta 1971 (see in 
particular pp. 198ff). 

‘8 Mbh, 12, 326, Mss. Ds2 D7 T G1-3.6 Kumbh. ed. 12.326.71cd: 835*: sribhagavanuvaca srnu 
narada tattvena pradurbhavanmahamune / matsyah ktiirmo varadhasca narasimho’tha vamanah / 
ramo ramasca ramasca krsnah kalki ca te dasa. 

'4 See Oberlies 1997: 119-138. 
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work may be regarded as the primary source for the textual tradition which 


influenced at least some of the contributing author(s) of the PadS. 


Returning to the account of the miurtyutpatti, three more murti-s - Purusa, Satya and 
Acyuta - are said to arise from the vyiha-s: “[Then] Purusa arose from Samkarsana, 
Satya from Pradyumna, [33cd] Acyuta was born from Aniruddha...[34a]”'™. 
Although they are mentioned in the Ap - in a chapter dealing with the consecration of 
the icons of the different mirti-s of the Lord, where they form a group of three'*° as 
well as a group of five together with Vasudeva and Ananta'*’ - Purusa, Satya and 
Acyuta do not have any specific function in the theology of the PadS. Their presence in 
the system of the murti-s seems to derive from a different theological tradition, 
namely that expounded in the JS, where these three deities are the first manifestations 
of Vasudeva. According to the JS, at the earliest stage of pure creation the Supreme 


God Vasudeva emanates Acyuta who, in his turn, emits Satya, who then brings forth 
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Purusa. As Rastelli remarks’, in the JS account of the suddhasarga these three 
gods replace Samkarsana, Pradyumna and Aniruddha. Therefore, it must be on 
account of their importance in the JS, a source often quoted or referred to in the PadS, 


that these three deities have been included in the account of the mirtyutpatti. 


Up to this point, the dynamic process by which the Lord, differentiating Himself, 
becomes a plurality of divine figures, has given rise to a system of marti-s including: 
the four vyitha-s, the twenty-four deities in which the twelve Lords of the months are 


comprised, the female murti-s, the ten avatdra-s and the triad of Purusa, Satya and 


ee Pads, jp, 2, 33c-34a: sankarsandc ca purusah satyah pradyumnasambhavah |/ 2.33cd jato ‘cyuto 
‘niruddhac ca / 2.34a 

'4 See PadS, kp, 18, 57ab: trimiirtis tu satyas cdcyutaptirusau | 18.57ab. 

'47 See Ibidem, 66-68b: paficamirtipratisthanam adhund samudiryate | sthaépayed vasudevabhyam 
murtim garbhagrhe sudhih || 18.66 divye bhage ‘thava brahme bahih pradg disi purusam | 
satyamurtim daksinasyam praticyam acyutam tatha |/ 18.67 anantakhyam udicine calam va yadi va 
‘calam | 18.68ab. 

ae Phe origination of these three gods is described in JS, 4, 4-7. On this topic, see Rastelli 1999: 45- 
47. 

' See Ibidem: 52-53. 
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Acyuta. This “pantheon”, formed by homogeneous groups of deities which are 
present also in other Paficaratra samhita-s, is endowed with a certain internal 


coherence. 


The harmonic progression of the miurtyutpatti seems then to be broken by the 
introduction of further divine figures, whose mutual relation and affiliation to the 
preceding murti-s is difficult to comprehend. For this reason, it seems likely that the 
following passage, in which these new figures are mentioned, is an interpolation: 
“Buddha - the one who bewilders the three worlds -, Dasarha, Sauri and Annega were 
born from Vasudeva. [34] From Samkarsana [came forth] Hayagriva, Nrsimha 
Sankhodara, the first divine figure [dwelling] in Vaikuntha, Mukunda and Vrsakapi 
[35] and, still there, Adivaraha; then, also from Samkarsana, was born Ananta, the 


powerful serpent with a thousand hoods. [36]”'”” 


It is noticeable that this group of miirti-s is heterogeneous, bringing together: the 
Buddha; Krsna, under the names of Dasarha (epithet derived from the name of a 
warrior tribe) and Sauri (patronymic of Krsna); Annesga, a synonymous with 
Annamirti, who “also called Annapati or Annadhipati, is the presiding deity of the 
temple kitchen’”'”'; Visnu, under the form of Hayagriva and the name of Mukunda 
(the “giver of liberation”); Vrsakapi, a divine figure identified with the Sun; the 
avatara-s Nrsimha (the man-lion) and Varaha (the boar), both already mentioned 
within the ten avatara-s; and finally the serpent Ananta. To the lack of internal 
coherence of this group of divine figures, must be added the fact that these marti-s 
arise out of Vasudeva and Samkarsana, without being accompanied by other deities 


which would be expected to derive from the other two vyiiha-s. 


ou PadS, jp, 2, 34b-36: buddhas trailokvamohanah | *dasarhah (em. sri. ma. dasarhah) saurir 
anneso  vasudevad ajayata |/ 2.34bcd sankarsanadd dhayagrivah sankhodaranrkesari | 
vaikunthamurtir Gdyad tu mukundas ca vrsakapih || 2.35 tatraivadivarahas ca tatah samkarsanad 
api | anantah pannago jatah sahasraphanavan bali |/ 2.36. 

| TAK I 2000: 129. This deity is described, together with its mantra, in PadS, cp, 28, 7-23, where 
he is called Annadhipati (in verse 7a) and Annapati (in verse 15a). 
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The inconsistency of the content of this passage is in contrast with the logical 
conclusion of the murtyutpatti, which is found in the following verses: “The 
weapons beginning with [the discus] Sudarsana and the ornaments beginning with 
the tiara came into existence, together with the divine figures, at the time of the 
appearance of these [figures]. [37] In like manner the goddesses beginning with Sri 
(Sriya), having attained the condition of distinct divine figures, arose from the curl 
of hair [on Visnu’s chest], the divine mark in its lowest form (sakala), [38] [as well 
as] Garuda, lord of the birds, [divine] vehicle, the best among the powerful ones. 
The Vedic hymns arose as murti-s from the divine figures beginning with 
Vasudeva. [39] All the lords of beings beginning with Kumuda, together with their 
attendants, sprung up by thousands from the feet of Aniruddha. [40])”” 


Since the weapons and ornaments adorning the heavenly bodily form of the para 
Vasudeva’ are the concretizations of his divine qualities or functions, these too may 
be considered as divine mirti-s. Likewise, the divine consort Sri, the vehicle of the 
Lord and the attendants who form His retinue'™, are also to be regarded as mirti-s of 


God. 


The account of the miartyutpatti illustrates the progressive transformations of the 
addyartipa Vasudeva. By the repeated use of the term miirti, which subsumes every 
type of divine figure coming into being in this stage of srsti - vyitha-s, vyuhantara-s, 


avatara-s and so on - the author(s) of the PadS convey the idea that all these divine 


'S2 PadS, jp, 2, 37-40: sudarsanddyayudhani kiritadivibhiisanam | mirtyavirbhavasamaye 
sahaivaitani jajnire || 2.37 devyah sriyadayas tadvat murtibhedam samasritah | Ssrivatsad eva 
sakalaj jajnire divyalanchanat || 2.38 garudah paksinam indro vahanam balinadm varah | 
vasudevadimurtibhyas chandomurtir ajdyata || 2.39 kumudadyas ca bhitesah sarve parisadaih 
saha | padatas caniruddhasya samabhivan sahasrasah || 2.40. 

'3 For its description see PadS, jp, 2, 8c-1la and 13-15, quoted above, pp. 57-59. 

'*4 After the creation of the world, these divine beings dwell with the Lord in his resting- place. See 
Pads5, jp, 2, 46-49 (for the translation see below, pp. 280-281). 
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figures belong to one and the same category: as murti-s, all these beings, taken 
together, represent the actualization of the Supreme Being’s will to manifest Himself. 
Then, in the variety of their appearing, each one with its own distinctive individual 
characteristics, the murti-s turn the power of self-differentiation of the para Vasudeva 
into reality, showing vividly how the Supreme God unfolds in a manifoldness of 
divine beings. The problem of how to harmonize the multifariousness of a rich 
pantheon with the concept of One and Supreme God is solved by the PadS by 
considering all these murti-s as manifestations, particular concretizations of the para 
Vasudeva; as such their relation to Him is marked by a difference-and-non 


difference: even if each one of them has an identity of its own, all of them are God. 


The presence of God in meditation and ritual worship 


The PadS provides a complete and consistent picture of the reality of God and His 
world. The account of the martyutpatti deals with the reality of the godhead from the 
point of view of its inner dynamics, retracing the manifestation of the murti-s in the 
temporal dimension of the process of srsti. The treatment of the sacred cosmography 


(in the last chapters of the jp) contains a description of the existence of God in His 


own heavenly realm. While Bhagavan, the Supreme Being, dwells in Vaikuntha'”’, 


'®? See PadS, jp, 12, 54c-58: “In the world which is situated outside these [worlds, i.e. those of the 
vyttha-s, the two Vasudeva-s and Narayana], abides the unborn Bhagavan. [54cd] [He who] has no 
beginning, [who] is called Vasudeva, shines in a jewelled pavilion, sitting together with Sri and Bhi 
on a heavenly throne consisting of the serpent Sega, [55] surrounded by the eight sakti-s beginning 
with Vyapti, who carry chowries in their hands [and] are served by the attendants, Senesa and so on, 
who are nearby. [Vasudeva] is served by the weapons beginning with the discus, which are bowing 
before [him], [He] is continually revered by the emancipated [beings] ...[56-58]” tebhyo bahihsthito 
loke yatraste bhagavan ajah || 12.54cd anaddir vasudevakhyah sobhate manimandape | sesabhogasane 
divye sribhibhyam samam asthitah |/ 12.55 vyaptyadibhis *tayastabhih (em. tathastabhih by Rastelli 
in Rastelli 2003: 436, note 35) Ssaktibhih parivaritah | *bdlavyajanahastabhih (em. 
vdalavyajanahastabhih by Rastelli in Jbidem) sevyamanabhir antike |/ 12.56 senesadyaih parisadais 
cakradyair ayudhair api | pranamadbhih sevyamanah samipyadi padasthitaih |/ 12.57 muktais ca 
pancakalajnaih siddhaih kimkaratam gataih | upasyamanah satatam dvadasaksaracintakaih |/ 12.58. 
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the nityodita and the sdntodita Vasudeva-s, Narayana and the vyiiha-s preside over 
their own respective worlds, whose progressive proximity to the highest abode of 
Bhagavan corresponds, in the spatial dimension, to the order of the appearance of 


these deities in the earliest stage of srsti ae 


But, as may be inferred from the arising of the avatdra-s in the course of the 
murtyutpatti, God does not exist only in His own divine world, He is present also in 
the human world, where He periodically descends for the maintenance of the dharma 
and for the good of living beings. Furthermore, besides the mythological or historical 
circumstances of His appearance upon the earth and of His involvement in wordly 
events in the form of avatdra, on account of His immanence and all-pervasiveness, 
the Lord manifests Himself in other forms, in the spiritual, religious dimension of the 


life of human beings. 


So long as they are bound to the phenomenal world, men cannot gain any 
understanding of God in His transcendent state. Therefore, to enable them to have the 
salvific experience of His presence, the Lord shows His favour and out of His 
gracious disposition towards human beings, He reveals Himself in forms in which He 
can be comprehended. Thus, in order to be meditated and worshipped, He manifests 
Himself in a linguistic form in the mantra-s, He appears in the mental images 
contemplated by the meditating devotees and He descends into the cult-images, 


which correspond to and represent His various mirti-s. 


The idea that the transcendent God cannot be known in Himself, but is to be 
approached only in a concrete form, particularly in a visible, corporeal shape, a murti, 
is clearly expressed in a passage of the ParS. The ParS emphasizes the necessity of 
the murti, insofar as the murti enables men to perform the acts of devotion and 


adoration which lead them to salvation: “He is to be worshipped only in a corporeal 


156 See Pads, jp, 12, 50-53b, quoted above, p. 65 and note 115. 
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form, there is no worship of the formless one; He takes corporeal forms, meant for ritual 
worship, in order to show His favour to the world. [5] Hence, after having imagined the 
unshakeable one (Acyuta) in a human form and having worshipped Him with the 
utmost devotion, men attain the highest goal. [6] If the Lord of the gods is without form, 
neither worship, nor meditation, nor praise is possible for men, therefore one should 
worship Him endowed with a form. [7] If adoration, praise or meditation of a concrete 
form [of God], are offered according to the rule known from the scriptures, it shall be 
[as if they were] offered to God himself. [8] The God of gods, drawn to themselves by 
the yogin-s by their utmost devotion, assumes the four-armed form in order to show His 
favour to them. [9] Therefore one should worship the God of gods only in that form. 
[10ab]"”” 


A mutual relationship is established between God and man: if, on the one hand, it is 
God who takes concrete forms (miirti-s) in order to be venerated, on the other hand, it 
is by means of their imagination that human beings manage to construct - either 
mentally or physically (as expressed by kalpayitva in verse 6b'**) - images of God 
(miurti-s) in order to adore Him. As Padoux observes: “C’est cet absolu invisible qui, 
évoluant, se condensant, (ce qu’exprime la racine miirch, a la quelle se rattache le 
mot marti désignant l’image divine), donne les formes qu’adores les hommes: c’est a 
lui que ces derniers attribuent des formes, qu’ils imaginent pour les adorer.”'”’ But 


the human imagination must not be allowed to roam freely, it has rather to be inspired 


'S7 ParS, 3, 5-10b: miirtimdn eva pijjyo'sdv amirter na tu pijanam | karyartham miirtayas tasya 
lokanugrahahetavah || 3.5 atah purusartipena kalpayitvad tam acyutam | abhyarcya paraya bhaktya 
siddhim gacchanti manavah |/ 3.6 nirakare tu devese narcanam sambhaven nrnam | na ca dhyanam 
na ca stotram tasmat sakaram arcayet || 3.7 akare tu krta puja stutir va dhyanam eva va | vidhinad 
sastradrstena deva eva krta bhavet || 3.8 bhaktya paramaya'krsto devadevas sa yogibhih | tesam 
anugraharthaya rupam bheje caturbhujam |/ 3.9 tasmat tenaiva rtipena devadevam samarcayet | 
3.10ab. 

This passage is extensively discussed by Oberhammer in “L’expérience de la transcendance dans 
l’Hindouisme” (Oberhammer 1983); the ideas expounded therein will often be referred to in the 
following pages. 

158 Kalpayitva, from the causative of the verbal root A/p, which means “‘to prepare, to make, to form, to 
imagine”, indicates both the mental and the physical construction [of an image]. 

'S? Dadoux (ed.) 1990a: 1. 


80 


by God Himself, who prescribes how the divine images must be constructed, through 
His injunctions handed down in the revealed scriptures (vidhind sastradrstena, as in 
verse 8c). Therefore one should properly speak of an “imagination croyante”', which 
enables the believers, who follow a particular religious tradition, to approach God 
through codified forms; it is only through the murti-s conforming to the traditional 
canons that the devotees can have the salvific experience of the presence of God. As 
Oberhammer says: “C’est seulement par la mémoire des traditions religieuses, qui est 
langagiére et supra-individuelle, que la représentation figurée sert de médiation a la 


r sos 161 
présence divine.” 


By treating of the forms taken by God for the sake of human beings and by 
explaining the experience of the presence of God in meditation and in ritual worship - 
that is to say, by dealing with the reality of God in its relational aspect - the author(s) 
of the PadS reinterpret the terms and concepts of ripa and marti, which acquire a 
different shade of meaning from the sense given to them in the context of systi. In the 
yp one reads: “Indeed for the yogin who is practising meditation, seeing in the lotus 
of the heart any form (riéipa) whatsoever of the god endowed with all forms 
(visvarupa), the gross, the subtle or another one, the object [of meditation] becomes 
immediately manifest. [15-16b]”'®. Here rapa refers to the ways in which the Lord 
reveals Himself, in His apparition to the meditating yogin-s, and to how they 
visualize Him in the lotus of their heart. There is a passage which, elucidating the 


above quoted verses of the yp, explains how the Supreme God, or one of His murti- 


'©° Oberhammer 1983: 32. In his discussion of the problem of the legitimization of the miirti, 
Oberhammer quotes this significant passage of the ParS: “Therefore ... the learned man who pays 
homage to the Supreme God either for liberation or for [another] fruit, should always worship [the 
Supreme God] in his own form, the one which I taught you in this doctrine (or: ‘in this text’ 
tantre'smin) and not [one] imagined by [your] intellect (buddhivikalpitam). [24, 5c-7b]” tasmad 
akaram uddistam na parityajya panditah || 24.5cd param devam updsita muktayaiva phalaya va | 
svaripam casya tantre'smin kathitam yan maya tava |/ 24.6 tad eva pijayen nityam na tu 
buddhivikalpitam | 24.7ab. 

'! Oberhammer 1983: 28. 

'© PadS, yp, 5, 15-16b: visvartipasya devasya rijpam yat kimcid eva hi / sthaviyah siiksmam anyad 
va pasyan hrdayapankaje // 5.15 dhyayato yogino vastu saksad eva prakdsate / 5.16ab. 
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s'® - according to the chosen object of meditation - is represented in the mind of the 
yogin-s in the progressive stages of meditation'™: “It has a threefold form (ripa): 
gross (sthila), subtle (siiksma) [and] supreme (para). The gross one is to be known as 
having limbs (sakala), the subtle one as having limbs-devoid of limbs (sakalaniskala) 
[37] and the supreme form shall be devoid of limbs (niskala), 0 lotus-born. [38ab] The 
sakala form of the Supreme dtman is endowed with a thousand heads and so on. [38cd] 
The sakalaniskala form appears like a mass of splendour. The primeval form, 
consisting of being, consciousness and bliss, is called niskala. [39)”"°. The 
sthila/sakala ripa corresponds to an inner image of God which is endowed with the 
concrete corporeal features traditionally codified by iconography; the 
suksma/sakalaniskala ripa corresponds to the aniconic representation of the deity, 
perceived as a blazing light; the para/niskala riipa corresponds to the apprehension of 
the godhead in its true essence, in its transcendent state. In the course of such a 
meditation, which is characterized by a dynamic structure, the yogin/devotee passes 
through the contemplation of increasingly subtle and abstract forms of God, by 
discarding, progressively, the more material and concrete forms in which the Lord 
appears in the lotus of the heart; then, in the highest stage of meditation, in 


samadhi'®°, he attains the experience of the transcendent God. 


It is possible to recognize a correspondence between, on the one hand, the forms of 
God contemplated by the yogin/devotee in the course of meditation and, on the other 
hand, the forms of the divine manifestation in the course of srsti. Accordingly, the 
para/niskala riipa would correspond to the Supreme Being, ic. God in His 
'63 The terms rupa and murti assume different meanings from those given in the account of srsfi, 
also in terms of how they relate to each other: whereas in the account of srsti the riipa of the 
Supreme Being (i. e. Vasudeva) was the source of the murti-s, in the yogic-ritual context each marti 
of God can be experienced in different riipa-s. 

'©4 The progressive stages of meditation and its dynamic structure are discussed in detail below, pp. 
245-248. 

19? Pads, jp, 6, 37-39: sthilam stiksmam param tasya trividham rupam iritam | sthilam tatsakalam 
jneyam stiksmam sakalaniskalam || 6.37 param niskalam eva syad rupam kamalasambhava | riijpam 
sahasrasirsadi sakalam paramatmanah |/ 6.38 tejah punjam ivabhati ripam sakalaniskalam | 
saccidanandaripadirupam niskalasamjnitam |/ 6.39. 

'©6 The experience of samadhi is discussed below, pp. 248-251. 
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transcendent state; the si#ksma/sakalaniskala riipa, “appearing like a mass of 


99167 


splendour”’’’, might be equated with the nityodita Vasudeva, “radiant like the fire of 


a thousand suns and millions of moons”!™; the sthila/sakala riijpa would correspond 
to the miurti stage of the divine manifestation. According to a pattern common in the 
meditations characterized by a dynamic structure, the increasingly subtle forms of 
God are contemplated in a sequence that is in reverse order to their progressive 


manifestation in the course of srsti; thus, the transcendent Supreme Being, principle 


of the process of srsfi, is attained at the end of the process of meditation. 


A problem arises in how to understand the relation between the objectivity of the 
divine manifestations in the course of systi, resulting from God’s will to take 
concrete, particular forms and the subjectivity of the experience of these same forms 
in the course of meditation, resulting from the human faculty of visualizing and 
actualizing them. The question - which concerns any meditation focused on God - 
can be put in these terms: what is the relationship between the reality of God in 


(4 


Himself and His presence for His devotees? As Oberhammer remarks: “...la forme 


par laquelle il se manifeste pour |’adoration de ses fidéles, n’est pas sa réalité méme, 


; oe ‘ r 169 
mais plutdt sa ‘presence mythique’, donnée par sa grace.” ’’. 
) 


Actually, this problem may be tackled from two different perspectives. Seen from a 
viewpoint that is extraneous to the religious tradition in question, both the reality of 
God as described by the theology and the presence of God as experienced by the 
meditating devotees, are products of the “imagination croyante” of the followers of 
this particular religious tradition; therefore, one cannot properly speak either of the 
objectivity of the divine reality, or of how the latter might be related to the 
subjectivity of the experience of the divine presence, because the whole question has 


to be reduced to a matter of subjective belief. On the contrary, if one tackles the 


'87 PadS, jp, 6, 39a. 
'68 PadS, jp, 2, 9ab. 
‘6° Oberhammer 1983: 27-28. 
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problem from the inside of this religious tradition, the central question is whether the 
believers consider and perceive the divine presence - which is evoked by the 
construction, contemplation and worship of a mental image of God - as an actual 


descent of God, of God in person, in the lotus of their heart. 


Such statements as those according to which the yogin-s, thanks to their devotion, can 


draw God to themselves!” 


, testify the faith in the possibility of bringing about the 
appearance of God Himself in the inner world of the devotees. In fact, out of His 
grace, God manifests Himself also in forms which provide His devotees with the 
means of transforming the divine presence into actual reality. These forms are the 
mantra-s, of which the PadS gives the following general definition: “By means of the 
mantra God is brought into [the heart], indeed by means of the mantra [He] is 
dismissed; of all knowledges, the sages consider the knowledge of the mantra-s as 
the knowledge which has this as its highest object. [98]'’’ Thus, the mantra-s are 
considered as effective instruments offered by God to human beings, in order to make 
it possible for them to experience the encounter with their Lord. Such is the salvific 


power of the mantra-s, and indeed this is their chief function, according to the 


definition of the PadS. 


The mantra-s may furthermore be regarded as murti-s of God, insofar as they are 
particular concretizations of the godhead in the form of powerful entities, endowed 
with a phonic, linguistic nature. As those miuirti-s which have corporeal, 
anthropomorphic features can be meditated and worshipped, on account of being 


visibly perceivable and representable, similarly, the “mantra-miirti-s”, which have 


170 See the above quoted ParS, 3, 9, where the verb d-Ars means “to draw towards one’s self, to 
attract“. 

'"! PadS, cp, 23, 98: mantrena sthapyate devo mantrenaiva visrjyate | jidndnam tatparam jndnam 
mantrajndnam vidur budhah |] 23.98. 

This definition echoes that given in ParS, 6, 3cd: “By means of the mantra-s God is drawn to one’s 
self and by means of the mantra-s [He] is dismissed.” mantrair akrsyate devo mantrair eva 
visrjyate || 6.3cd. 
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phonic, linguistic features may be audibly perceivable and reproducible and may 


thereby be used by men in meditation and in ritual worship. 


The role played by the mantra-s in bringing God near to His devotees and in 
actualizing His presence for the purpose of worship is clearly exemplified in the 
rituals of installation and consecration (pratisthda) of the cult-images (arcd-s) in the 
temples. In these rituals the Lord is invoked and, with the help of particular mantra-s, 
is requested to descend into the cult-image, in order to vivify and divinize it; when 
He enters the arcd, the latter, charged with the divine presence, ceases to be a 
physical icon and becomes a living manifestation of God, worthy of adoration and fit 


for ritual worship. 


Although the pratistha ceremonies - extensively treated in the kp of the PadS - are 
beyond the concern of this study, it is worth quoting the description of the meditation 
to be performed by the dcdrya during the consecration of the chief icon (milabera) of 
the temple. This description is relevant for the present discussion because it 
highlights the essential function of the mantra-s in the crucial “passage“ of the 
sacralizing power of the divine presence from the heart of the meditating devotee to 


the cult-image: 


“In front of the chief icon, remaining in the bound lotus posture, having held the 
breath, the pure-minded one should meditate on the eternal brahman [as]: [52] 
Vasudeva, unborn, tranquil, luminous, eternally manifest, without beginning, middle 
and end, one, immovable and permanent, [53] nothing but consciousness, supreme 
bliss, beyond the darkness, imperishable, fully endowed with knowledge (jfidna), 
power (sakti), strength (bala), sovereignty (aisvarya), valour (virya), and splendour 
(tejas); [54] not tangible as far as feet and hands [are concerned and] as far as the 
faculties of seeing, hearing and so on [are concerned, yet] having hands, voice and 


feet everywhere, having eyes, heads and mouths everywhere; [55] free from growth 
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and decline, blazing like millions of suns, consciousness, all-pervading, eternal, the 
one whose wonderful world beyond heaven [is] whole consciousness. [56-57a] After 
having fixed the thought on Visnu in such a form, as the Supreme Visnu, consisting 
of the milamantra, [who is] eternal joy, consisting of the pranava, the Great Visnu, 
he should make Visnu enter into the lotus heart [and], having brought [Him] near, he 
should worship him according to the regular order. [57b-58] Afterwards, having 
brought [Him] together with Sri to the throne within the afjali by means of the 
purusatmamantra, then the guru should meditate with [the help of] the 
visvatmamantra; [59] after having uttered the nivrttimantra he should make Narayana 
enter into the cult-image, unborn, all-pervading, to be understood as essentially 
splendour; [60] he should think of [Him] entered into the cult-image through the way 
of the brahmarandhra by means of the mantra, abiding there by pervading it [1.e. the 


image] completely, o lotus born. [61]”!” 


The object of the meditation of the dcarva is brahman, i.e. the Supreme Being, in His 
rupa of nityodita Vasudeva (vdsudevam ... santatoditam, verse 53ab); described with 
expressions which strongly recall those used in the brahmalaksana passage, He is 
also called the Supreme Visnu, manifesting Himself in the malamantra, 1.e. His 
mantra-form (verses 57c-58). Absorbed in the thought of God in His para form, the 


acarya is supposed to attract Him and make Him present in the lotus of the heart, in 


'? Pads, kp, 28, 52-61: purato miilaberasya baddhapadmasanasthitah | prandndyamya Suddhatma 
dhyayed brahma sandtanam || 28.52 vasudevam ajam santam ujvalam_ santatoditam | 
anadimadhyanidhanam ekam capy acalam sthiram |/ 28.53 cidghanam paramdnandam tamasah 
param avyayam | jndnasaktibalaisvaryaviryatejahsamanvitam || 28.54 apadapanim asprsyam 
*acaksuhsravanddikam (em. dcaksuhsravanddikam) | sarvatra karavakpddam — sarvato 
‘ksisiromukham |/ 28.55 gatagatavinirmuktam ravikotisamaprabham | caitanyam sarvagam nityam 
vyomatitam tadadbhutam |/ 28.56 citsamanyam jagat yasmin milamantratmakam param | evam 
vidham sada visnum ahladam pranavatmakam |/ 28.57 tam niyujya mahavisnum matam visnau 
nivesayet | visnum ca hrdaye padme samavahyarcayet kramat |/ 28.58 samavahya *sriyd (em. 
Sriya) pascan mantrena purusatmand | ajjalisthe tatah pithe dhyayed visvatmana guruh |/ 28.59 
tejonidanamadhyeyam narayanam ajam vibhum | nivrttimantram uccarya pratimayam nivesayet || 
28.60 brahmarandhrena margena pravistam pratimakrtau / 
vydpya sthitam smaret sarvam mantrena kamalasana || 28.61. 
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order to worship Him'” 


. Then, by means of particular mantra-s, the dcarya summons 
up God in the hollow of the hands and, finally, he makes Him enter the cult-image. It 
is thanks to the power of the mantra-s that the all-pervading Lord descends into the 


icon, permeating it with His powerful presence. 


Although the last verses of this passage suggest the idea that this - so to speak - 
consecrating meditation brings about the descent (avatara) of the Lord into the arca, 
neither the term nor the concept of arcavatara'” is traceable, as such, in the PadS. 
On the basis of the teachings of the PadS concerning the forms of God and the mode 
of their manifestation, the consecrated arcad ought rather to be understood as a 
specific type of divine marti. Such an interpretation is justified not only by the fact 
that the vyitha-s, avatdra-s, goddesses and so on mentioned in the account of the 
murtyutpatti are the very ones whose images are built and installed for the purpose of 
temple worship. This parallel between the diachronic dimension of the arising of the 
murti-s during srsti and the synchronic dimension of their presence within the 
enclosure of the temple certainly proves the consistency of the theological and ritual 
teachings of the PadS. But, what is even more important is that besides these 
correspondences, the affinity between murti and arcd is substantial. As each and 
every murti is a manifestation of the Supreme God, so each and every arcd is 
permeated with the presence of the same Supreme One. In fact, not only the chief 
icon of the temple (with which the above quoted passage of the Ap is concerned) is 
charged with the presence of the para Vasudeva, but every arcd is pervaded by God 


175 


in His para form "’. What distinguishes the mirti from the arcd is the way in which 


' The text alludes to the practice of internal worship, the so-called antarydga, where the devotee 


performs, without any physical support or gestures, the worship of a deity evoked in the lotus of his 
heart, by reproducing, mentally, the ritual acts prescribed for external worship. 

'% The concept of arcdvatdra is discussed in other Paficaratra samhitd-s and has its place in the 
doctrine of the five forms of God (para, vyttha, vibhava, antaryamin and arca) elaborated by some 
authors of the Visistadvaita Vedanta. For a short excursus about this doctrine in the Pajficaratra 
samhita-s and in the Visistadvaita Vedanta, see Rastelli 2006: 322ff. 

5 See, for instance, PadS, kp, 28, 34-38b, where the para Vasudeva is invoked and requested to 
imbue with his presence the cult-images of the subsidiary attendant deities (parivdradevata-s): 
avahayet tato devam tamasah param avyayam | dnandam sarvagam nityam vyomdatitam 
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the Supreme God concretizes Himself: whereas in the case of the marti there is a 
condensation of the godhead, a taking shape resulting in the arising of a particular 
divine figure, in the case of the arca, there is an impregnation, a pervasion by the 


godhead, of a material shape which is already given. 


The multivalency of the concept of mirti is further testified by a crucial feature of the 
meditation under discussion. Unlike the meditations aiming at the experience of the 
identity - attained in samddhi - between individual soul and Supreme Soul, the 
purpose of the meditation of the dcdrya is the divinization of the cult-image. By 
meditating and by making use of the appropriate mantra-s, the dcarya manages to 
evoke and somehow to transfer the divine presence from himself - that is, from the 
hollow of his heart and then, of his hands - to the cult-image. Thus, the person of the 
acarya becomes the way leading God to his abode in the cult-image. God does not 
enter the arcd directly, but passes through the body of His devotee, thereby charging 
this too with His powerful presence. The human body made of flesh and blood, like 
the idol made of stone, is sacralized by the divine presence. In such a way, the 


meditating devotee becomes himself a mirti of God. 


paratparam |/ 28.34 maricicakramadhyastham vadsudevam ajam vibhum | milamantrena visvesam 
avahya gurur atmavan |/ 28.35 brahmarandhrena bimbantah pravistam  paricintayet | 
kumbhastham paramatmadnam pratimadyam_ nivesayet || 28.36 mantranyasam tatah kuryan 
mulamantrena desikah | yaceta devam samnidhyam parivaran prakalpayet |/ 28.37 samaradhya 
tato devam payasannam nivedayet | 28.38ab. 
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II THE INDIVIDUAL SOUL (JIVA) 


Purusa and prakrti. riipa-s of the Supreme Being 


The teachings of the PadS concerning the creation of the phenomenal world of living 
beings and the origination of the individual souls have to be understood within the 
framework of the concept, discussed above, of the threefold manifestation of the 
Supreme Being. Accordingly, the author(s) of the PadS adjust the Samkhya-derived 
notions of purusa and prakrti to their theological views and consider these two as 


rupa-s of the Supreme God. 


“Prakrti and purusa, these two are my unfathomable forms. - says Bhagavan - 
Having entered into this pair, I excite [them] according to my wish. [9]!”°. Prakrti 
and purusa are the rijpa-s, respectively non-spiritual and spiritual'”’, by which God 
brings forth the creation of the world'”’. While pervading matter (prakrti) and spirit 
(purusa), which are His own manifestations, God stimulates them and, with the power 


of his will (icchaya, jp, 5, 9d), gives the first impulse to the evolution of the prakrti. 


The prakrti-ripa of the PadS is conceived, in the same way as the prakrti of the 
classical Samkhya, as the primordial matter, eternal, one and active. Having no 
beginning, existing from eternity (anddi, jp, 5, 10b) and being imperishable 
(avinasini, Ibidem), prakrti is eternal (nityd, jp, 8, 16c), hence coeternal with the 
Supreme Being. Non-spiritual (acetand, jp, 8, 16a), original matrix of all things, she 
remains undeveloped, that is to say in a condition of latency where her inherent 


qualities, the three guna-s, are withdrawn into herself in a state of equilibrium, until, 


6 PadS, jp, 5, 9: prakrtih purusas cobhe mama riipe duratyaye | anupravisya dvitayam 


ksobhayamy aham icchaya || 5.9. 
'"T See PadS, Jp, 7, 44ab: acetanam cetanam ca riipam. 
V8 See Ibidem, 48cd: acetandc cetandc ca srstir. 
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urged by the Supreme @tman, prakrti begins to evolve, bringing forth from herself the 
world of living beings. As in the classical Samkhya, so also in the PadS the products 
of the evolution of the prakrti result from a transformation (parindma) of the 
primordial matter, such as that by which clarified butter is produced out of coagulated 


milk (according to the simile occurring in the text)'””. 


In the passage which systematically outlines the unfolding of the prakrti through the 
principles/entities (the fattva-s) constituting the phenomenal world (PadS, jp, 5, 9-20b), 
it is said that, whereas the paramdtman arouses purusa and prakrti, thereby setting in 
motion the evolution of the latter, the purusa - i.e. the purusa-riipa of the paramdtman - 
superintends the whole process of evolution: “O Brahma, the prakrti, consisting of the 
three guna-s, existing from eternity, imperishable, superintended by the purusa, 
produces the immovable and movable beings. [10]”'%°. After retracing the 
development of the tattva-s, the text maintains that the purusa too plays a part in it: 
“[The whole evolution,] beginning with the great principle and ending with the 


primary elements, is said [to arise because of] prakrti and purusa. [20ab]"™'. 


Whereas in the text questions are asked and explicit definitions are given about the 


nature of prakrti'*’, the notion of purusa can be inferred only on the basis of the 


' See PadS, jp, 8, 15-17b: “[Sri Bhagavan:] O four-faced one, by the sages prakrti is said to be the 
complete contraction of the guna-s beginning with sattva. [15] Non-spiritual, the womb of 
everything, undeveloped, eternal, she brings forth from herself the whole world by the injunction of 
the Supreme dtman. [16] She is existing as non-different and different like clarified butter with 
regard to coagulated milk. [17ab]” [sribhagavan] anyunddhikartipanam satvadinam caturmukha | 
gunanam samhrtir ya sa prakrtih sadbhir ucyate |/ 8.15 acetana sa visvasya yonir avyakrta svayam | 
nitya site jagat sarvam niyogat paramatmanah || 8.16 avibhakta vibhakta ca dadhni sarpir iva sthita | 
8.17ab. See also PadS, jp, 7, 45: “The undivided, one, undeveloped form of the Supreme dtman is 
existing as non-different and different like clarified butter with regard to coagulated milk. [45]” 
abhinnam ekam avyaktam riijpam tat paramadtmanah | avibhaktam vibhaktam ca dadhni sarpir iva 
sthitam || 7.45. 

int PadS, jp, 5, 10: prakrtis trigunad brahman anddir avinasini | purusadhisthita site sthavarani 
carani ca || 5.10. 

re Ibidem, 20ab: mahadddivisesas tah pradhanapuruseritah | 5.20ab. 

'82 See, for instance, PadS, Jp, 8, 14ff: “[Brahma:] O God, what is the nature of prakrti, how does 
she bring forth this world? Tell [me] everything, entirely, o Bhagavan, o you causing the welfare of 
living beings. [14] ...” [brahma] kim rapa prakrtir deva stite katham idam jagat | brihi sarvam 
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statements concerning the relation of purusa with paramdtman and_prakrti. 
Accordingly, the purusa is conceived as the consciousness (cetana), the spiritual 
principle which, insofar as it is a ruipa of the paramdatman, is coeternal with Him, like 
the other two ripa-s forming the threefold manifestation of the godhead, namely 
Vasudeva’®’ and prakrti, both regarded as eternal. This purusa rules over the activity 


of the prakrti, which is said to be “superintended by the purusa’’'™*. As it is formulated 


185 


in the text”, this expression signifies that, in the dynamics of srsti, whereas it is the 


paramatman, i.e. God Himself, who provokes the conversion of prakrti from her 


186 


undeveloped to her developed state’, it is in His form (riéipa) of purusa that God 


presides over the successive evolution and activity of the prakrti. 


By formulating this idea, the author(s) of the PadS seem to have been inspired by the 
AS, where - at the beginning of the account of the so-called impure creation'®’ - one 


reads that prakrti begins to evolve from her undeveloped state (avyakta), when she is 


asesena bhagavan bhitabhavana |/ 8.14 ...(the answer, given in the verses that follow, is quoted above 
in note 179). 

'SS See PadS, jp, 2, llac: ... saumyam riipam ddyam sandtanam | sa vdsudevo vijfieyah... 
“Vasudeva is to be known as the first, eternal, auspicious form [of brahman]”. 

134 Pads, jp, 5, 10c: purusadhisthita. 

185 See Pads, jp, 5, 9-10, quoted above in notes 176 and 180. 

'8 Likewise, it is always God who provokes the reabsorption of all the tattva-s into the prakrti at the 
time of the cyclic dissolution of the worlds. 

See PadS, jp, 5, 21cd: “At the beginning of the creation the whole world was produced in this way 
out of the prakrti [21cd] [and] at the end of a kalpa indeed it is reabsorbed into the prakrti, 0 you 
having the lotus as a seat.” sargadau prakrter evam udbhitam akhilam jagat |/ 5.21cd liyate prakrtav 
eva kalpante kamalasana ||. 

See also PadS, jp, 8, 17c-19 : “At the end of a day of Brahma, the Lord called Samkarsana, as Rudra, 
according to his own will, withdraws the creatures within the prakrti. At the beginning of a day [of 
Brahma], as Brahma himself, the creator of the world, he begets again, as before, in due succession, 
all the world with its creatures. [17c-19b] Thus the creation and destruction of the world have been 
thoroughly enunciated by me. [19cd]” samkarsanakhyo bhagavan prakrtav eva tah prajah |/ 8.17cd 
rudrah samharati svairam brahmano divasaksaye | divasadau jagat sarvam punar evasrjat prajah || 
8.18 lokakarta svayam brahma yathapirvam yathakramam | ity evam sargasamharau maya samyag 
udiritau |/ 8.19. 

'87 The theory of creation of the AS - where the sakti of Visnu, in her twofold aspect of kriya-sakti 
and bhuti-sakti, plays a central role in setting the process of srsfi in motion - is articulated in the so- 
called pure creation (suddhasrsti), concerning the divine emanations, and impure creation 
(suddhetarasrsti), related to the arising of the world. The topic is discussed extensively in chapters 
5-7 of the work. An annotated English translation of these chapters is given in Matsubara 1994: 
203-238 ; for an analysis of and comment on the creation theory of the AS, see Schrader 1916: 29ff. 
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impelled by God’s will (visnusamkalpacodita) and superintended by the purusa 
(purusadhisthita)'**. But what is actually meant by adhisthita? The PadS does not 
provide any further explanation as to the meaning of this expression; the AS simply 
says that the purusa, which is not subject to transformation, becomes the cause of the 
transformation of the prakrti, “because of his nearness (or: presence)” 
(samnidhanena)'*’. In the JS, where the relationship between matter and spirit is also 
expressed in terms of control of the former by the latter, this relationship is likened to 
the magnetic attraction of iron by lodestone’”’. To explain the nature of this power 
exerted by purusa towards prakrti - as it is specifically understood by the PadS - it is 
necessary to elucidate the concept of purusa-riipa and in this the text of the AS 
proves useful. Indeed, reference to certain expressions and ideas occurring in the AS 
helps fill in the gaps in the scanty illustration of the concept of purusa provided in the 
text of the PadS. It thus seems plausible to suggest that the author(s) of the PadS were 
influenced by formulations traceable in the text of the AS; accordingly, these 
formulations may be considered as part of the conceptual background of certain 


statements of the PadS which are otherwise difficult to interpret. 


In the AS the purusa is defined as “totality” (samasti), “womb” (yoni), “highest, 
immovable” (kiitastha)'’'. “Totality” is to be understood as the totality of the souls; in 


fact, in another part of the text, one reads that the purusa is traditionally known as the 


188 See AS, 7, 7-8b: purusddhisthitat tasmad visnusamkalpacoditat | kalena kalitac caiva 
gunasamyadn mahamune || 7.7 mahadn nama mahattattvam avyaktad uditam mune | 7.8ab. 

' See Ibidem, 5c-6b : payomrdddivat tatra prakrtih parindmini || 7.5cd pumadn aparindmi san 
samnidhanena karanam | 7.6ab. 

'° See JS, 3, 13-15: “[Narada:] O Lord, how can this non-spiritual principle, which is the seat of the 
qualities, which exists as one and manifold, be nevertheless spiritual? [13] [Sri Bhagavan:] The 
principle of the self, which exists in brahman as non-different [from it], consists of spirit; since this 
[matter] is blended with that [spirit], matter appears as it were consisting of spirit, 0 twice-born. 
[14] As one sees that [something made] of iron is dominated and drawn by a lodestone, in like 
manner, indeed, is what I have told. [15]” [naradah] acetanam idam ndtha katham syac cetanam 
punah etad gunaspadam tattvam yac caikam naikadha sthitam |/ 3.13 [sribhagavan] cidrijpam 
atmatattvam yad abhinnam brahmani sthitam tenaitac churitam bhati acic cinmayavad dvija || 3.14 
yatha 'yaskantamanina lohasyadhisthitam tu vai drsyate valamanam tu tadvad eva mayoditam || 
Sel): 

191 Cee AS, 7, 2cd : samastih puruso yonih sa kiitastha itiryate || 7.2cd. 
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'? By “womb” is meant that 


totality of the selves and as such is likened to a beehive 
the purusa is the source of the manifold individual souls'”’. This purusa is qualified 
as kutastha because of his highest position of ultimate origin of the souls, whereby he 


is said to be the self of all, powerful in every respect, omniscient, all-pervading'™. 


In this regard, it is also worth mentioning the definition of Aiitastha purusa given in 
the LT: “Purusa [is] the highest enjoyer, omniscient, having heads everywhere; from 
him come forth, as his portions, all the eternal individual souls and, at the time of the 
dissolution [of the universe], the souls [bound] by karman go back to him, the 
Supreme Person. [11-12b]’”'”. This definition aids understanding of the simile of the 
beehive occurring in the AS: the jiva-s come forth and return to the Adftastha purusa, 
like bees coming forth and returning to a beehive; in this way it is easy to understand 
how, in the AS, the idea of source (yoni) is linked to and integrated with the idea of 


totality (samastfi). 


By considering these features of the purusa - as they are outlined in the AS - it is 
possible to substantiate the corresponding concept in the Pads. In the first place, just 
as in the AS the Auitastha purusa 1s one, so too for the PadS there is one purusa-riipa 
of the paramdtman; thus, while agreeing on this point, both the AS and the PadS 
differ from the classical Samkhya, in which the purusa-s are infinite in number. 
Moreover, since in the PadS prakrti is the primordial matter, the root of the 


99196 


phenomenal world, the “womb of everything”, the purusa, which represents the 


original consciousness, ought to be correspondingly regarded as the “womb” (yoni) 


192 See AS, 6, 33cd, 34b: sarvatmanam samastir ya koso madhukrtam iva |/ 6.33cd ... sa purusah 
smrtah | 6.34b. 

193 See AS, 10, 19be: .... pumdan kiitavat sthitah | nadnajivamahayonis ... || 10.19bc. 

194 See the definition of kiitastha purusa given in AS, 4, 56-57: sarvatma sarvatahsaktih purusah 
sarvatomukhah | sarvajnah sarvagah sarvah sarvam avrtya tisthati || 4.56 mantnam esa kitasthah 
puruso dvicaturmayah | krtsnakarmadhikaro vai devadevasya vai hareh || 4.57. 

ee LT, 7, 11-12b: puruso bhoktrkitasthah sarvajnah sarvatomukhah | amsatah prasaranty asmat 
sarve jivah sanatanah |/ 7.11 *pralaye tv api yanty enam (em. A. pralaye tv api yanty enam) 
karmatmano naram param | 7.12ab. 

196 Dads, Jp, 8, 16a: visvasya yonih. 
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of the manifold individual souls, as well as their “totality” (samasti), in the sense that 


all the jiva-s are contained in their source, the purusa, like bees in a beehive. 


Furthermore, there is a statement of the PadS concerning the relationship between 
purusa and prakrti which becomes comprehensible if one considers the purusa as a 
“highest and immovable” (Aifastha) ruling principle: “Purusa is called the Supreme 
atman. The one which is composed of the three guna-s, superintended by Him, brings 
forth the whole world consisting of consciousness and by His command she also 
destroys all that. [41-42b]”'”’. This statement raises a question: how is it possible for 
the insentient prakrti to bring forth a world consisting of consciousness? Or, 
according to the formulation of the JS: “how can this non-spiritual principle, which is 
the seat of the qualities, which exists as one and manifold, be nevertheless 
spiritual?”'’*. By supplementing the text of the PadS with expressions taken from 
both the AS and JS, this question may be answered by saying that the world of the 
moving and alive creatures (jagat) produced by the acetand prakrti is cetana because 
of the intervention of the purusa, by which living beings are endowed with 
consciousness. As a lodestone which, leading to move the inert iron'”’, itself remains 
immovable, likewise the purusa, making sentient the insentient products of the 
evolution of the prakrti, remains himself “immovable” (kitastha), that is to say 
unchanged, unaffected by the manifold activities of the variety of embodied souls of 
whom he is the ultimate source. The purusa is rightly also called Auitastha in the sense 
of “highest, supreme’, because it is the paramadtman Himself who, in His purusa-riupa, 
Le. aS purusa, gives rise to the jiva-s, by concretizing Himself in every particular 
individual soul. This explains why in the text of the PadS the purusa could be equated 


with the paramatman; indeed he is “called the Supreme atman’’. 


ie PadS, jp, 6, 41-42b: purusah paramatmakhyah teneyam trigunatmika | adhisthita jagatsarvam 


prasiite cetanatmakam |/ 6.41 samharaty api tat sarvam niyogdd eva tasya sa || 6.42ab. 
ae S, 3, 13. For the Sanskrit text, see above, note 190. 
'99 See Ibidem, 15. For the Sanskrit text, see above, note 190. 
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S*"° to describe the 


The expression purusddhisthita, which is used in PadS, AS and J 
relationship between prakrti and purusa and is variously interpreted as “control” in 
the PadS, “presence or nearness” (samnidhdna) in the AS and “magnetic influence” 
(valamanam) in the JS, thus becomes understandable. On the one hand, it indicates 
the utter dependence of prakrti on God who, in His form of purusa, is supervising 
prakrti in the progressive stages of her evolution, during the whole process of srsfi. 
On the other hand, at the level of the existence of the beings living in the world, this 
expression signifies, more concretely, that for each and every living being the jiva, 
which is a particular concretization of the purusa-ripa of God, is the actual, spiritual, 
conscious principle ruling over each respective material organism, which is the product 


of the evolution of the prakrti; therefore it is said that prakrti, actualized as a particular 


body, is ruled by purusa, actualized as a particular soul. 


In the light of the notions of prakrti and purusa in the PadS elucidated so far, and taking 
into account the model of Yadavaprakasa, it is now possible to clarify the diverse 
shades of meaning of the term and concept of riipa, according to whether it is applied to 


purusa or to prakrti. 


The purusa of the Pads, like the bhoktr of Yadavaprakasa, represents the ur-soul, the 
one and the same spiritual principle which, by relating itself to the prakrti, actualizes 
itself in every jiva. In accordance with Yadavaprakasa’s concept of amsa, the purusa- 
rupa is to be regarded as simultaneously non-different and different from the 
paramatman: the purusa is non-different from the Supreme Being, which is “nothing 
but consciousness” (cidghanamy”', because of his nature, namely, because of his being 
the original consciousness, because of his being the direct emanation, as ur-dtman, of 
the Supreme dtman. But, on account of his specific function towards the prakrti, the 


purusa represents a differentiated form of the paramdatman; in actual fact, the purusa- 


200 See Pads, jp, 5, 10c and jp, 6, 41c, AS, 7, 7a and JS, 3, 15b, quoted above in notes 180, 197, 188 
and 190 respectively. 
?0l A § stated in the brahmalaksana passage (see PadS, jp, 5, 39d). 
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rupa can be defined as the concrete form assumed by the paramdatman in his relation 
to the prakrti. As such the purusa is different from the paramatman because of his 


specific raison d’etre, which consists in his narrowing in the individual souls. 


The difference-and-non-difference with respect to the Supreme Being is even more 
conspicuous in the case of the prakrti-riipa. In fact, the insentient prakrti can be 
considered as different from the Supreme Being, which, due to its being “nothing but 
consciousness”, is actually said to be “other than the prakrti” (prakrter anyaty””. 
However the Supreme Being, with His power of becoming everything 
(sarvasaktiyuktam), can unfold also into something “other than” Himself; hence 
prakrti, as a manifestation of the Supreme Being, is to be regarded as non-different 
from Him. Nevertheless, on account of her specific function of being the way by 
which the Supreme Being materializes Himself in the phenomenal world, she is to be 


distinguished from Him. 


But, as a riipa of the paramatman, prakrti cannot be considered on a par with purusa, 
they are not on an equal level of manifestation of the Supreme Being. Indeed, 
although both of them are urged by God to bring forth the world of the creatures””’, 
the prakrti is superintended by the purusa, so that there is a one-sided dependence of 
the former on the latter. This disparity, which characterizes their mutual relationship, 
concerns also their inner dynamics, as well as their respective relations to the 
paramatman. In fact, whereas the purusa is not subject to transformation, the 
distinctive and chief characteristic of the prakrti is her transformation potential”: 
while evolving through her derivatives (vikrti), she undergoes a “change” 
(parinama), which is likened to that of coagulated milk into clarified butter’. This is 


a peculiar feature of the prakrti, differentiating her from the other two ripa-s of the 


paramatman: the process through which the ddya riipa Vasudeva gives rise to the 


20? Ag stated in the brahmalaksana passage (see Pads, jp, 5, 36a). 

* See Pads, jp, 5, 9cd: anupravisya dvitayam ksobhayamy aham icchaya || 5.9cd. 

2048: As expressed by the AS (7, 5d-6a): ... prakrtih parinamini || 7.5d puman aparinami ... | 7.64. 
205 See PadS, jp, 8, 17b and 7, 45, quoted above in note 179. 
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manifold miurti-s is to be regarded as a self-differentiation of the Supreme God, rather 
than a “change”; likewise, the process through which he purusa-riipa_ gives rise to 
the manifold jiva-s is to be regarded as a narrowing of the ur-soul in the particular 
individual souls, rather than a “change”. Therefore, among the three rijpa-s, the 
prakrti is the only one which develops by means of true parindma-s. With regard to 
the respective relations of the three riipa-s to the paramatman, a further peculiarity of 
the prakrti-ruipa is evident. Whereas the paramdtman appears in the form of 
Vasudeva, as well as in the form of purusa, so that both of these are His own direct 
emanations, His relationship to the prakrti is not so evenly matched: by inducing her 
to develop into the phenomenal world, the paramdtman - as stated explicitly in the 


text?” 


- has prakrti at His command. 

Therefore, by applying to purusa and to prakrti the term and concept of rapa - in the 
sense of the amsa of Yadavaprakasa - the peculiarities of the prakrti should be taken 
into account and, in her case, riipa should be understood accordingly in a 


differentiated way. 


Besides the influence of the ideas of Yadavaprakaéa, it is the ParS*°’ which has to be 
considered as a direct literary source for the text of the PadS, especially as regards the 
creation of living beings. According to the creation theory of the ParS*”*, God performs 
the creation of the world by means of his five sakti-s, called paficopanisad-s: these, 
being the sources of the guna-s of prakrti, have a decisive role in bringing forth the 


evolution of the world of living beings. From the point of view of their function, the 


°° See PadS, jp, 8, 16cd: nityd siite jagat sarvam niyogat paramatmanah || 8.16cd. 

°°7 The numerous parallels between PadS and ParS will be shown and discussed in the following 
pages. 

*°8 The story of creation in the ParS is articulated in two parts: a first, Simkhya-derived account of 
the creation of the world is given in the first portion of the second chapter of the work (see Pars, 2, 
3-27); a second, tantric-featured account is contained in the second portion of the second chapter (see 
in particular ParS, 2, 28-52). Here, only this second account is taken into consideration, both because 
of its importance within the theology and ritual system of the ParS and because of its relevance for a 
comparison with the PadS. For an exposition and discussion of the creation theory of the ParS, see 
Czerniak-Drozdzowicz 2003: 49-53 and 108-118. 
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pancopanisad-s of the ParS can be compared to the rijpa-s of the PadS: the sakti-s, like 
the rijpa-s, embody the dynamic aspect of the godhead, its inner power of 
transformation, its being sarvasaktiyuktam. Therefore the concept of the PadS of purusa 
and prakrti as divine rupa-s setting in motion the process of srsti substitutes, 
functionally, the idea of the five sakti-s which, in the ParS, are at the basis of the 
evolution of the world. The PadS re-elaborates the idea of the creative function of the 
pancopanisad-s and replaces the sakti-s with the ripa-s of God. It is worth mentioning 
that, even if the panicopanisad-s do not play any part in the creation theory of the PadS, 
nevertheless, the numerous occurrences of the pafcopanisad mantra-s in the ritual 


prescriptions contained in the kp and cp” 


testify that in the PadS too the pancopanisad- 
s have great importance as mantra-s. Thus the same element, passing from one text to 
the other, has survived in the sphere of the ritual, but has vanished from the domain of 
creation theory, only to appear again with a different name (rijpa), but with a similar 


function. 


The origination of the jiva-s 


The influence of the ParS is certainly recognizable in the Samkhya-derived sequence of 
tattva-s by which the PadS illustrates the emergence of living beings within the process 
of srsti. In fact, in their respective descriptions of the evolution of prakrti, both PadS 
and ParS differ from the model of the classical Samkhya and some of the relevant 


differences concern, in both texts, the same points. 


The outline of the development of the material, psycho-physical organisms of the 


creatures begins, in the PadS, as follows: “Now, from that one which possesses the 


° Compare, for instance, PadS, cp, 33, 12: paficopanisadan mantran atha te kathayamy aham | 
paramesthi pumavnisvo nivrttah sarva eva hi |/ 33.12 and ParS, 2, 30: paramesthi puman visvo 
nivrttih sarvasamjnitah | saktayah panca tasyoktah pancopanisad akhyaya |/ 2.30. 
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equilibrium of the guna-s [=prakrti], superintended by the purusa, came into 
existence the Great Principle (mahat), threefold because of the three guna-s. [11]”'° 
In the ParS too the mahat, i.e. the intellect (buddhi), is said to be threefold on account 
of the influence of the three guna-s on its different states. Accordingly, merit 
(dharma), knowledge (jndna), passionlessness (vairdgya) and power (aisvdrya) are 
conditioned by sattva; passion (rdga) is conditioned by rajas; demerit (adharma), 


211 
. In 


ignorance (ajndna) and powerlessness (anaisvarya) are conditioned by tamas 
the classical Samkhya instead, the eight states (bhdva-s) of buddhi are classified 
according to the predominance either of sattva or of tamas; the sattvic states are 
dharma, jndna, vairdgya and aisvarya, whereas their opposite are regarded as 
tamasic. Therefore, although the PadS does not explicitly mention the states of 
buddhi, the assertion about the threefold mahat must have been inspired by the text of 


the ParS. 


“Then arose the ahamkara, of which three kinds are mentioned: vaikdrika, taijasa 
and bhutadi. [12] From the vaikarika ahamkara, chiefly endowed with the quality of 
sattva, the five organs of sense (jndnendriya-s) came into existence; moreover, from 
the taijasa [ahamkara], chiefly endowed with the quality of rajas, the five [13] 
organs of action (karmendriya-s) were produced; then from the bhitadi |ahamkara}, 
chiefly endowed with the quality of tamas, the subtle element of sound (sabda 


tanmatra) came into existence and the latter produced the ether (akasa). [14]?' 


2" Pads, jp, 5, 11: gunasamyatmanas tasmat purusadhisthitat punah | ajayata mahattatvam trividham 
trividhair gunaih |/ 5.11. 

211 See ParS, 2, 41-44: buddhir astavidha jata gunebhyas trigunatmikad | sattvat sukhatmika jata 
rajaso duhkhasamyuta |/ 2.41 tamaso mohasamsrsta tatra bhedan iman srunu | sattvikani ca catvari 
rupam eta(kam)t tu rajasam |/ 2.42 tamasani punas trini yani vaksyami namatah | dharmam jnanam 
ca vairdgyam aisvaryam iti ta(sa)ttvatah || 2.43 vairagye viparitam tu rupam rdjasam isyate | 
dharmadi viparitani tamasaniti dharaya || 2.44. 

2\2 PadS, jp, 5, 12-14: ahankaras tato jatas tasya tisro vidhah smrtah | vaikarikas taijasas ca bhitadis 
ceti tat tridha || 5.12 vaikarikad ahankarat satvikat panca jajnire | jndnendriyani pancaiva rdjasat 
taijasat punah |/ 5.13 karmendriyani jatani bhiitades tamasdd atha | sabdatanmatram abhavat tac 
cakasam ajijanat || 5.14. 
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With regard to the unfolding of the ahamkara, the PadS diverges from the classical 
Samkhya, where the threefold ahamkara is the starting point of a twofold, not a 
threefold, development: from the vaikarika ahamkara derive the mind (manas) and 
the ten organs of sense and action (jidnendriya-s and karmendriya-s) and from the 
bhitadi ahamkara derive the subtle elements (tanmdtra-s); on the other hand, the 
taijasa ahamkara, which works together with the vaikarika and bhitadi ahamkara-s, 
does not generate, by itself, any tattva. As in the PadS, so also in the ParS the 
threefold ahamkara gives rise to a threefold evolution: from the vaikarika ahamkara 
arise the jidnendriya-s, form the taijasa ahamkara the karmendriya-s and from the 
bhutadi ahamkara the tanmdatra-s; but, unlike the PadS, the ParS adds to the evolutes 


of the taijasa ahamkara also mind (manas), time (kala) and space (dis)""* 


. Apart from 
the omission of kd/a and dis, the PadS seems then to have taken its outline of the 
evolution of the ahamkara from the ParS. However, by comparing the two texts, a 
further discrepancy appears, due to the fact that in the above quoted sequence of the 
PadS the manas is missing. On the other hand, in the abridged account of the 
evolution of prakrti, which is found in another passage of the jp, the manas is duly 
mentioned’'*; furthermore, in the daily ritual of self-purification (@tmasuddhi) - 


where the devotee is supposed to mentally dissolve and re-create his own body by 


retracing the dissolution and arising of the tattva-s according to the pralaya- and 


713 See ParS, 2, 45-50b: jato buddher ahamkaras trividhas trigundtmakah | yena jantur andtmanam 
atmanam iti manyate || 2.45 vaikarikam sattvikakhyat rajasat taijasah smrtah | bhitadis tamasad 
rupad ahamkaras tridha bhavet || 2.46 vaikarikad ahamkarat patica buddhindriyani tu | 
samutpannani yair jnanam purusasyeha siddhyati || 2.47 karmendriyani pancaiva karmarambhani 
taijasat | manojatadvirupamca tatas sankalpasadhanam || 2.48 kadlas ca taijasdd eva jatas tu 
yadi[krta?]laksanah | kalad disas ca sambhitah purvadyah kramasah sthitah |/ 2.49 
bhitadevam[va] ca jatani tanmdatrani yathakramam | 2.50ab. 

*4 See PadS, jp, 7, 46-48b: “Sometimes the undeveloped is changed into the developed, due to the 
wish of the purusa. Then from the undeveloped arose the Great Principle and from the latter the 
ahamkara was produced. [46] From the ahamkara arose the mind, then the group of the five subtle 
elements and the eleven organs of sense came into existence, o lotus-born, [47] [and] after that the 
aggregate of the five gross elements beginning with the earth. [48ab]” avyaktam vyaktam Gpannam 
kadacit purusecchaya | mahan jatas tato ‘vyaktad ahamkaras tato Jani || 7.46 ahamkaran mano 
jatam tanmdatrapancakam tatah | indriyani dasaikam ca samajdyata padmaja || 7.47 mahabhitam 
prthivvadipancakam tadanantaram | 7.48ab. 
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srsti-order - the manas has its place among the other tattva-s’'>. These items of 
textual evidence suggest that the absence of manas in the passage in question (PadS, 


Jp, 5, 12-14) was an isolated omission, hence not particularly relevant. 


In its description of the successive arising of the subtle and gross elements out of the 
bhitadi ahamkara, the PadS diverges not only from the outlook of the classical 
Samkhya, according to which the subtle elements (tanmdtra-s) are the sources of the 
gross elements (mahabhiita-s) '°, but also from the interpretation of the classical 
sequence given in the Yuktidipika, according to which each subtle element produces 
the corresponding gross element’'’. In the peculiar sequence given in the PadS, the 
tanmatra-s alternate with the mahdabhita-s in the roles of producers and products of 


evolution: 


“... then from the bhitdadi [ahamkara], chiefly endowed with the quality of tamas, 
the subtle element of sound (sabda tanmdtra) came into existence and the latter 
produced the ether (akasa). [14] Thus, from ether the subtle element of touch 
(sparsa) [and] from the latter the air (vayu) came into existence; then from air the 
subtle element of form (rijpa) [and] from the latter the fire (agni) came into 
existence; [15] from fire was produced the subtle element of taste (rasa) [and] from 
the latter sprang up the water; from water the subtle element of smell (gandha), then 


from the subtle element of smell, the earth. [16]””"* 


215 See PadS, cp, 3, 29c-51b, quoted and discussed in detail below, pp. 227-231. 

716 The ParS instead is in accordance with the classical model. See ParS, 2, 50-5lc, 54: 
bhitadevam[va] ca jatani tanmatrani yathakramam | prathamam sabdatanmatram dvitiyam 
sparsapurvakam |/ 2.50 riijpamatram trtiyam tu rasamatram caturthakam | pancamam gandhamatram 
2.5lac ... tanmatrebhyas tu bhitani kramdd jatani panca vai | kham ca vayus ca tejasca jalaprthvi ca 
pancami || 2.54. 

*I7 See the commentary on the kdrikd 37, in YD: 118: tatra sabdatanmdatradakasam, 
sparsatanmatrad vayuh, riipatanmatrattejah, rasatanmatradapah, gandhatanmatratprthivi /. For a 
presentation of the Yuktidipika, see also Larson, Bhattacharya (eds.) 1987: 227ff. With regard to the 
subtle and gross elements, see Jbidem: 264. 

*I8 PadS, jp, 5, 14b-16: ...bhiitddes tamasdad atha | Sabdatanmatram abhavat tac cakasam_ajijanat || 
5.14bcd sparsamatram tathakasat tasmad vayur ajdyata | rijpamatram tato vayos tasmad agnir 
ajayata |/ 5.15 rasamatram ajany agnes tasmdd Gpah prajajnire | gandhatanmatram adbhyo ‘pi 
gandhamatrat tatha mahi |/ 5.16. 
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A possible source of the PadS might have been the LT, where the same pattern is 
found: “From the bhatdadi [ahamkara], the subtle element of sound [was produced]; 
from [this] subtle element, sound was produced; [38cd] then from the element of 
sound [=ether], urged by me, arose the [subtle] element of touch; [39ab] the [element 
of] touch [=air] [arose] from the subtle element of touch; from that element [1.e. air], 
urged by me, was manifested the subtle element of form and from the latter, urged by 
me, was manifested [the element of] the first form [=fire]; then, from that, the [subtle] 
element of taste; [39c-40] from that [subtle] element of taste, impelled by me, arose 
the [element of] taste [=water], then arose the subtle element of smell and, from that, 
urged by me, the [element of] pure smell [=earth] was produced. This is the 
distinction relating to the elements. [Tan]mdtra-s are the subtle elements and the 
other are the gross elements. [41-42]””’” The hypothesis that the author(s) of the PadS 
might have been inspired by the LT is corroborated by the fact that the LT, like the 
PadS, maintains that the j7idnendriya-s arise from the vaikarika ahamkara and the 


karmendriya-s from the taijasa ahamkara’”. 


The PadS follows the so-called “accumulation theory”, advocated by the classical 
Samkhya, according to which the gross elements possess the qualities pertaining to 
the subtle elements in increasing number~': “Ether [has] as its only quality sound, air 
[has] as qualities sound and touch; so, in like manner, sound, touch and form are said 


[to be the qualities] of fire. [17] Water is regarded as endowed with four qualities: 


ai LT, 5, 38c-42: bhiitadeh sabdatanmatram tanmatrac chabdasambhavah || 5.38cd matpreritdc 
chabdamatrat sparsamatram babhiva ha | sparsas tu sparsatanmatrat tanmatrat preritanmaya || 
5.39 tadasid riipatanmatram tasmdac ca preritanmaya | rupam avirbabhivadyam rasamatram tatah 
param || 5.40 rasamatranmaya ksiptat tasmdaj jajne rasas tatah | gandhatanmatram apy asit tasmac 
ca preritanmayad |/ 5.41  suddho  gandhah samudbhita  itiyam  bhautiki bhida_ | 
matranisuksmabhutani sthilabhitani capare || 5.42. 

720 See PadS, jp, 5, 13-14a, quoted above, and LT, 5, 50c-51b: vaikarikad ahamkarad asic 


chrotradidhindriyam || 5.50cd karmendriyam ca vagdadi taijasat sampravartate |5.5 lab. 


*2! For a discussion of the “accumulation theory”, see Frauwallner 1993 (Reprint): 280. 
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sound, touch, form and taste. Earth has five qualities: sound, touch, form, taste and 


smell. [18] 


The following table sums up the evolution of prakrti, as outlined in the PadS: 


prakrti 


mahat or buddhi (intellect) (threefold) 
ahamkara (egoity) (threefold) 


vaikarika taijasa bhitadi 

[ manas (mind)| 

5 jnanendriya-s 5 karmendriya-s 5 tanmatra-s* 
(sense-organs) (action-organs) (subtle elements) 


5 mahabhita-s* 
(gross elements) 


* §abda-tanmatra (subtle element of sound) 
aka§a (ether) 

sparsa-tanmatra (subtle element of touch) 
vayu (air) 

rapa-tanmatra (subtle element of form) 
agmi (fire) 

rasa-tanmatra (subtle element of taste) 

4p (water) 

gandha-tanmatra (subtle element of smell) 


mahi (earth) 


22 PadS, jp, 5, 17-18: sabdaikagunam akasam sabdasparsaguno ‘nilah | sabdasparsau tatha rijpam 
tadvad agner udahrtah || 5.17 sabdasparsau *raso ripam (em. Sti riiparasau) caturgunyvam apam 
smrtam | sabdasparsau riijparasau gandhah pancaguna mahi || 5.18. 
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Thus, in the process of srsti, the material support of living beings originates out of the 
evolution of the prakrti, which provides them with their psycho-physical organism, 
marked by the three guna-s and constituted by: the internal organ (antahkarana), 
formed by buddhi, ahamkara and manas; the external organ (bahyakarana), formed by 
the five jidnendriya-s and the five karmendriyva-s; and the body (deha), which is the 


aggregate of the mahabhiita-s endowed with the qualities of the tanmdtra-s. 


How this material organism is endowed with consciousness by the purusa is not 
explicitly illustrated in the text of the PadS. Thus, for want of a direct explanation of 
the origination of the individual souls of living beings, the way of the arising of the 
Jiva-s may be inferred by analogy with the process of the martyutpatti, through which 
the divine figures appeared as particular concretizations of the para Vasudeva, 
adyartipa of the Supreme Being. In like manner, the jiva-s ought to arise as particular 


concretizations of the purusa-rupa of God. 


Notwithstanding the incompleteness of the text, there is a passage where the 
existence of a plurality and variety of individual souls - even if not explained - is 
acknowledged, on account of the actual existence of many and different bodies. In the 
same passage, the identity between individual souls and Supreme Soul is asserted, on 


account of the evidence of the sruti: 


“The identity of the two dtman-s, [namely] the Supreme Soul and the individual soul, 
is taught by the sruti. [15cd] The manifoldness of this individual soul is ascertained 
on account of the variety of the bodies, indeed [it is] like the multiplicity of one and 
the same image reflected in [many] mirrors. [16] The body is the aggregate of the 
five [elements derived from] the bhiitadi [ahamkara]; the individual soul abides 


there. The sages know that this soul is called supreme. [17]””’. 


°3 Pads, jp, 6, 15c-17: paraksetrajnayor aikyam Gtmanoh Sruticoditam |] 6.15cd ksetrajfasyasya 
bahulyam dehabhedat pratiyate | ekasyaiva hi bimbasya darpanesu *yathd tatha (em. Sri. yatha 
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The assertion of the identity (aikya) between jiva and paramdtman - where the term 
aikya is to be understood in the sense of sameness of nature - implies also the idea of 
the ultimate similarity of all the souls. This idea is suggested by the simile contained in 
the second half of the above quoted verse 16. In fact, while the existence of many and 
diverse bodies of living beings provides evidence for the existence of a plurality and 
variety of souls, the text advocates that, like one and the same image appearing 
multiplied in several mirrors, it is actually one and the same spiritual principle which is 
dwelling in the diverse bodies. This spiritual principle is the purusa-ripa of God in its 
concrete realization as a jiva. Thus, the individual souls are essentially non-different one 
from the other, because, ultimately, they are nothing but particular concretizations of 
the unique purusa-riupa of God, which is their common source. This idea harmonizes 
with the teaching of Yadavaprakasa, according to which the brahman, in its 
concretization (amsa) of enjoyer (bhoktr), is present as soul (jiva) in the bodies of 
living beings, a soul which is the same in all the different bodies, like Visnu 


Narayana who is the same in all his different incarnations (avatara-s)™. 


The assertion of the ultimate sameness of nature of purusa-riipa and jiva-s, as well as 
the suggestion that the variety of the individual souls is only due to their connection 
with the respective material organisms, need to be substantiated by the illustration of 
the process of differentiation by which the purusa-riipa becomes a manifoldness of 
embodied souls. Such an elucidation, which is lacking in the PadS, may be supplied by 


the ParS. 


In the account of srsti of the ParS, where the sakti-s of God play a crucial function in 


the creation process, the individual souls are considered as sakti-s of the Supreme 


bhida) |/ 6.16 bhitadipancasamghatam ksetram tatra vyavasthitah | jivo yas tam viduh prajnah 
ksetrajnam parasamjnitam || 6.17. 
*** For a discussion of this teaching of Yadavaprakasa, see Oberhammer 1997: 33. 
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purusa, i.e. God’. These sakti-s are evolving through stages of progressive 
concretization and limitation, thereby acquiring material bodies and becoming 
embodied souls (jiva-s or dehin-s). Then, on account of their karman, they are involved 
in samsara and, as transmigrating souls, these sakti-s/jiva-s, due to the variety of their 
origins, names and nature, become more and more differentiated. But although as 
samsarin-s, on account of their respective peculiar characteristics, the jiva-s appear as 
if (iva) they were different one from the other, indeed, with regard to their essential 
nature, they cannot be distinguished one from the other, because they are ultimately all 


Sakti-s of God””®. 


As already remarked with regard to the role of the sakti-s (specifically the 


pancopanisad-s) in the creation theory of the ParS, the PadS notion of ripa-s of the 


paramdtman fulfils the same function as the ParS notion of sakti-s of God*’. 


Accordingly, the passage of the ParS (2, 58-59) may be read as an elucidation of the 


*°5 This account is given in ParS, 2, 28-104 (see above, p. 93-94 and note 208 ). It should be borne 


in mind that when the ParS speaks of the jiva-s in terms of sakti-s it is not the paficopanisad-s which 
are meant. 

226 See ParS, 2, 58-59: “Indeed, the sakti-s of the Supreme purusa become lower according to the 
sheaths; on account of the difference of origin, name and nature they exist as if [they were] distinct 
[one from the other] [58]. Having obtained a material body, because of their acquiring karman, they 
wander a long time in samsara. These are the creatures wandering in samsara. [59] parasya 
purusasyaiva saktayah kosaso'parah | jatinadmasvarupanam bhedddbhinna iva sthitah |/ 2.58 
sariram bhautikam prapya karmabhih svair *updrjitaih (em. A; uparjanaih GOS) | dirgham 
bhramanti samsare te ca samsarino janah || 2.59. 

The adverbial form kosasah (verse 58b), which is used to indicate the way the sakti-s of God are 
becoming increasingly concrete and limited, derives from kosa, a technical term which literally 
means “sheath” and which occurs in several texts and traditions, beginning with the Taittiriya 
Upanisad. Within the Paficaratra literature, the notion of kosa is found, for instance, in the LT, 
where it indicates the stages of srsti through which the sakti unfolds in increasingly gross forms: 
“in each stage Sakti projects herself into various manifestations while yet remaining the 
transcendental inner principle. These stages are the saktikosa, mayakosa, prasttikosa, prakrtikoSa, 
brahmandakosa and jivakosa.” (Gupta 1972: XXVIII. The saktikosa corresponds to the 
transcendent state of the godhead, to the so-called pure creation, where the vyitha-s make their 
appearance; beginning with the maydakosa, through the prasitikosa, up to the prakrtikosa, the sakti 
manifests herself in the material creation, marked by the three guna-s; the brahmandakosa 
corresponds to the evolution of the tattva-s and in the jivakosa the sakti materializes in the bodies of 
living beings (For a description of the kosa-s, see in particular chapter 6 of the LT). Even if they did 
not necessarily refer directly to the text the LT, the author(s) of the ParS seem to use the term and 
concept of kosa in a sense similar to that of the LT. 

*2T See above, pp. 97-98. 
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passage of the PadS (jp, 6, 15c-17). The ParS passage may be considered as a 
description of the process through which the purusa-riipa of God, by taking lower, 
concrete forms, gives rise to the finite souls, which then differ one from the other 
because of individual characteristics - physical, psychic, moral and so on - acquired and 
determined by their respective karman. In such a way, by referring to the passage of the 
the ParS, it becomes possible to explain the PadS statement that the multifariousness of 
the souls is due to the multifariousness of the bodies. On the other hand, the PadS itself, 
by asserting the sameness of nature of jiva and paramatman”*, makes explicit what is 


only implicit in the iva (verse 58d) of the ParS. 


The parallel reading of these passages of PadS and ParS has shown how the texts of 
the two samhita-s complement each other. This is true also with regard to the 
metaphors respectively used to illustrate the origination of the jiva-s. In fact, the 
simile of the PadS regarding the one and the same image reproduced in many mirrors 
- which is meant to suggest the arising of a plurality of entities out of a unique source 
- lays special stress on the sameness of all these entities, the jiva-s, and their source, 
the purusa-rupa. On the other hand, the ParS provides a simile which aims 
specifically at explaining the diversity of the individual souls: “As the colour of a 
crystal-gem seems to change according to the different colours of the objects which 
are its support, similarly the Supreme purusa, who is indeed one, takes different 
forms according to the nature of living beings consisting of the guna-s [of prakrti] 
and becomes, in this world, the bound and the emancipated. [88c-90b]’””’. Hence, by 
each of these two similes each samhitad expresses one aspect of the polarity of the 
difference-and-non-difference, which characterizes the relationship between jiva-s and 
paramatnman. 

*°8 See also PadS, jp, 6, 20cd: “actually there is no difference at all between the Supreme Soul and 
the individual soul.” ... vastuto naiva bhedo ‘sti parajivayoh || 6.20cd. 

°29 ParS, 2, 88c-90b: yathaiva bhinnavarnanam dravyanam Gsraye sati || 2.88cd sphatikasya mane 


rupam anyac canyac ca laksyate | tatha gunamayair bhavair eko hi purusah parah || 2.89 bhinnaripo 
jagatyasmin baddho muktas ca jayate | 2.90ab. 
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The transmigrating soul (samsarin) 


The causes of bondage 


The PadS deals extensively with what separates the original identity between 
individual souls and Supreme Soul and the final realization of this identity in 
liberation, that is to say, the peregrinations of the jiva-s within the circuit of worldly 
existence and their striving after emancipation. The descriptions given in the PadS of 
the different types of beings and of their condition of bound or liberated souls, as well 
as the ascertainment of the causes of their involvement in samsdara, prove to be 
chiefly based on the ParS. With regard to these topics the two samhitda-s show, 
besides the textual correspondences or similar formulations, a basic agreement of 


ideas. 


Because of its connection with the psycho-physical organism and, thereby, with the 
objects of the senses, the individual soul is affected by the qualities of matter, the 
three guna-s of prakrti. These guna-s do not pertain to the jiva as such, they have an 
impact on the soul on account of its dwelling in a body and its being thus subject to 


230 


the laws regulating the functioning of the body~. As a result of his connection with 


°30 See PadS, Jp, 4, 21-24: “[Brahma:] How is the connection of man with these guna-s? And [how] 
should the man who is seeking deliverance be released from the bonds of [his] Karman? [21] [Sri 
Bhagavan:]| The guna-s of man are following the law of the body. These [guna-s] occur and do not 
occur due to the power of the object [of the senses]. [22] [Brahma:] O great Lord, what is this so 
called object [of the senses] for men, through the contact of which these guna-s occur and do not 
occur? [23] [Sri Bhagavan:] O Brahma, the object [of the senses] for the embodied soul is told to be 
the prakrti consisting of the three guna-s. Through the connection with this the living being is 
bound [and] through the disjunction from this [he] is emancipated. [24]”. For the Sanskrit text see 
the table below. 

This passage is based on ParS, 1, 73-76, where one can find the same ideas, sometimes even 
expressed by the same words: “[Brahma:] The connection of man with the three guna-s indeed 
exists. How could be disjunction [from these] for the yogin who wishes liberation? [73] [Parama:] O 
you having the lotus as a seat, these three guna-s do not [pertain] to the man [as such], these occur 
and do not occur due to the power of the object [of the senses]. [74] [Brahma:] O best of the gods, 
what is this so called object [of the senses] for men, through the contact of which these guna-s 
occur and do not occur? [75] [Parama:] Prakrti consisting of the three guna-s should be known as 
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the trigund prakrti, the jiva becomes a samsarin and lives in the world as if he were 


plunged into a deceitful sleep, which makes him take his guna-determined nature for 


231 
f 


his true self. Involved in the world, man performs acts which are influenced by the 


various combinations of the three guna-s, so that, according to the preponderance of 


either sattva or rajas or tamas, three kinds of acts are produced. These acts determine 


232 


the working of karman**. The ultimate cause, which induces the jiva to the false 


identification of his true self with his material substratum constituted by the products of 


prakrti, is the deluding power of maya’*’. Maya is established by God himself and her 


power on human beings is the result of the working of their own karman?™* 


The causes of bondage are further discussed in chapter 7 of the jp, which provides a 
synthesis of the views of the PadS on the subject, as well as another instance of 
reference to the ParS. The text reasserts that the ultimate cause of samsdra is maya, 
which is always dependent on the Lord Himself; all beings, including the gods, have 
fallen into her power, bewildered by ignorance. Ignorance is threefold, according to 


the prevalence of either of the three guna-s, and as such it brings forth three kinds of 


being the object [of the senses] of the embodied soul. Joined with her [these souls] are bound, 
separated from her they are liberated. [76]”. For the Sanskrit text see the table below. 

3! See Pads, jp, 4, 25-26c: “The [individual] purusa is always aware of the prakrti composed of the 
three guna-s and she constantly produces a manifold sleep. [25] This powerless [being] 
spontaneously forgets, through this sleep, his own nature. This is regarded as the bondage of man. 
[26ac]’”. For the Sanskrit text see the table below. 

This passage is based on ParS, 1, 77-78: “The [individual] purusa is always aware of the trigund 
prakrti and she constantly produces his manifold sleep. [77] The one who is enjoying the sleep, as it 
were a beloved agreeable woman, forgets this light. [This] is regarded as the bondage of man. [78]”. 
For the Sanskrit text see the table below. 

*32 See PadS, jp, 4, 19-20b: “Truly a threefold action is produced out of the three distinct guna-s 
combined, [the ones] mentioned before, sattva and so on. [19] By the effect of this [action] the 
human beings, according to their former conduct, take part in the worldly existence. [20ab]’”. For 
the Sanskrit text see the table below. 

33 See PadS, jp, 5, 1-2: “[Brahma:] Which is the reason of the connection of man with the prakrti? 
O Bhagavan, disclose this mystery, [which is] difficult to be grasped for me. [1] [Sri Bhagavan:] O 
Brahma, this maya, existing from eternity, imperishable, is the cause which connects man with the 
prakrti formed by the guna-s. [2]”. For the Sanskrit text see the table below. 

34 See ParS, 1, 79-80: “[Brahma:] Which is the reason of the connection of man with the prakrti? O 
God, teach me this, which is regarded as a great secret. [79] [Parama:] The cause of that is only 
maya, [which] has been determined by me since the beginning. Only due to karman [man] remains 
sunk into maya. [80]’”. For the Sanskrit text see the table below. 
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sleep and three kinds of action. The embodied soul, performing various activities, 
produces karman and, accordingly, is involved in samsara. Thus avidyd, which is due 
to the power of maya, is the cause of karman and karman is the direct cause of 


- 235 
SAMSA'TA . 


235 See Pads, jp, 7, 8c-10, 13-17b, 31-32b, 34-36: “Sri Bhagavan:] ... Now, o four-faced one, I will 
explain the cause of samsara. [8cd]. [Men] fallen into the power of maya perform good and evil 
acts [and,] having attained a body, this and that karman is continuously produced. [9] Men, subject 
to [its] impulse, enjoy pain or pleasure. This is samsdara, o four-faced one; indeed karman is the 
cause of it. [10] ... Samsara becomes ascertained: it has been explained as having karman as cause. 
Man himself, powerless because of ignorance, produces karman. [13] There are three kinds of 
ignorance, whose actions [can be either] joined or separated. By these karman is made either good 
or evil. [14] A manifold sleep is produced by these three [kinds of ignorance] as cause of karman 
and this [sleep] is called maya by the best among the learned ones. [15] From sattva [arises] a sleep 
full of joy and pleasure, from rajas a [sleep] filled with actions, from tamas a [sleep] called the 
deluding one. By these man is bewildered. [16] Being powerless due to samsdara, [man] performs 
karman [which is] cause of rebirth. [17ab]... Thus man, fallen into the power of maya, connected 
with the three guna-s, performs manifold acts; getting a body according to these acts, being 
[immersed] in the samsara, he finds birth and death. [31-32b]. ... [Brahma:] Now, how it might be 
connection with or disjunction from these guna-s? [34ab] [Sri Bhagavan:] O you having the lotus as 
a seat, these three guna-s occur and do not occur for man due to [his] connection with and 
disjunction from maya. Maya, never ceasing, eternal, constant, is based upon myself. [34c-35]. All 
beings, even the gods beginning with Brahma, fallen into the power of maya, roam about, 
bewildered by ignorance, 0 you having the lotus as a seat. [36] ...” [Sri Bhagavan] ... samsarahetum 
adhuna kathayami caturmukha || 7.8cd subhasubhatmakam karma krtva mayavasam gatah | 
bhogayatanam asthaya tattatkarma pravahajam || 7.9 duhkham sukham va purusa *bhunjate 
nivatendriyah (em. sri. ma. bhunjante hetuyantritah) | samsrtih sa caturvaktra tasyah karmaiva 
karanam |/ 7.10 ... kalpate samsrtih karmahetur ukta viniscita | karoti karma cavidyavivasah purusah 
svayam |/ 7.13 ganda eva trayo’ vidya samasavyasavrttayah | tair eva kurute karma subham va yadi va 
‘subham || 7.14 tais tribhir vividha nidra jayate karmakaranam | saisa ‘vidya ca maya ca kathyate 
kovidottamaih || 7.15 satvat sukhamayi nidra rajasah karmasankula | tamaso mohini nama tabhir 
nirgalitah puman |/ 7.16 samsdarato ‘vasah karma karoti janikaranam | 7.17ab. ... evam bahuvidham 
karma puman mayavasangatah / karoti trigunair yuktah karmabhis taih pumalayam |/ 7.31 samsdare 
‘pi gato janmandsam ca pratipadyate | 7.32ab ... [brahma] ebhir gunais tatha yogo viyogo va katham 
bhavet | [sribhagavan] purusasya guna ete trayo ‘pi kamalasana || 7.34 mayadyogaviyogabhyam 
bhavanti na bhavanti ca | mayanapayini nityad mayi tisthati sasvati || 7.35 madydvasam gatah sarve 
bhramanty ajnanamohitah | brahmddayo ‘pi kimuta devadyah kamalasana || 7.36 

The text of the PadS is proven to refer to the ParS and to share, basically, the views of the latter. As 
for the textual correspondences, with regard to the role of maya, PadS, jp, 7, 8c-10, 13, 31-32b, 34- 
36 can be compared, from the point of view of the contents, with the already quoted ParS, 1, 80. 
Moreover, with regard to the threefold sleep, PadS, jp, 7, 15-16 corresponds to ParS, 1, 71-72: “ 
[Parama:] O Brahma, a three-twofold sleep is produced by the three guna-s occurring in conjunction 
and separation. By that [sleep] men are bound. [71] From sattva [arises] a sleep full of joy and 
pleasure, from rajas a [sleep] filled with actions, from tamas [a sleep] filled with [deceitful] 
appearances. [This] is regarded as the threefold bondage. [72]”. For the Sanskrit text see the table 
below. 
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The parallel passages of PadS and ParS quoted in the previous pages are shown in the 


table below: 


PadS, jp, 4, 19-20b 

tribhir eva gunair vyastaih samastaih 
purvam iritaih | satvadibhih kriya capi 
trividha sampravartate |/ 4.19 


tay4 samsadram_ rcchanti purusah 
purvavrttayah | 4.20ab. 

ParS, 1, 71-72 PadS, jp, 7, 15-16 

[paramah] tribhir eva gunair brahman | tais  tribhir  vividha  nidrad _jayate 


samasavyasavrttibhih | tri dvidha kriyate 
nidra badhyante purusas taya |/ 1.71 
satva — sukhamayi_ ~—nidrad ~—_—srrajasah 
karmasankulam | tamasah sambhrtakara 
sambandhas trividhah smrtah |/ 1.72. 


karmakaranam | saisa ‘vidya ca maya ca 
kathyate kovidottamaih || 7.15 
satvat  sukhamayi  nidrad — rajasah 
karmasankula | tamaso mohini nama 
tabhir nirgalitah puman || 7.16 


ParS, 1, 73-76 

[brahma]| tribhir eva gunair yogah 
purusasyavatisthate | katham va 
viprayogah syat muktikamasya yoginah || 
L773 

[paramah] purusasya guna naite trayo'pi 
kamalasana | visayasya vasad 

ete bhavanti na bhavanti ca |/ 1.74 
[brahma| ko'sau visaya ity uktah 
purusanam surottama / yasya yogad 
bhavanty ete na bhavanti ca gunah || 
175 

[paramah] prakrtis trigund jneva dehino 
visayasthita | tayad yuktas tu badhyante 
mucyante rahitas taya || 1.76. 


PadS, jp, 4, 21-24 

[brahma| katham ebhir gunair yogah 
purusasyopajdyate / karmapasair 
vimucyeta moksyamanas ca purusah || 
4.21 

[sribhagavan| purusasya guna ye te 
dehadharmanuvartinah | visayasya vasad 
ete bhavanti na bhavanti ca |/ 4.22 
[brahma| ko ‘sau visaya ity uktah 
purusanam mahesvara / yasya yogad 
bhavanty ete na bhavanti ca te gunah || 


4.23 
[sribhagavan] trigunad prakrtir brahman 
visayo dehinah smrtah | tadyogdd 


badhyate jantus *tadayogad (em. Sri. 
tadviyogat) vimucyate || 4.24. 


ParS, 1, 77-78 

janati puruso” nityam — trigunam 
prakrtisthitam / sa ca prasite satatam 
nidram asya prthagvidham || 1.77 


kantam eva bhajan nidram svatantram iva 


PadS, jp, 4, 25-26c 
janati —s—puruso 
trigunatmikam | sa 
*nidralasyam (em. 
*orthagvidham (em. 
// 4.25 

svariipam vismaraty esa nidrayd vivasah 


nityam — prakrtim 
ca prasitte satatam 
ma. midram asya) 
ma. prthagvidham) 
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samsthitam | surucam vismaraty esam 
sambandhah pumsa isyate |] 1.78. 


svayam | sa bandha isyate pumsam... || 
4.26ac. 


ParS, 1. 79-80 

[brahma] prakrtya tasya samyogo 
jayate kena hetuna / etad acaksva me 
deva guhyam etat param matam |/ 1.79 
[paramah] mdayaiva karanam _ tasya 
purastad vihita maya | _ bhityah 
karmavasdd eva mayamagneva tisthati || 
1.80. 


PadS, jp, 5, 1-2 

[brahma| prakrtya tasya samyogo 
jayate kena hetuna | etad acaksva 
bhagavan rahasyam durlabham mama || 
5.1 [sribhagavan| yanmaya karanam 
brahmann anddir avindsini | yunakti 
purusam saisd prakrtya gunaripaya || 
JZ, 


Sattvic, rajasic and tamasic beings 


Within the condition of samsdrin-s, the nature of the jiva-s is determined by the 
guna-s of prakrti which, according to their various proportions and combinations, 
affect the proclivity either to knowledge and goodness, or to passion and activity, or 
to ignorance and inertia; thus the three guna-s influence human beings and turn them 
into either sattvic, or rajasic, or tamasic creatures. The PadS provides a 
thoroughgoing classification of the guna-determined types of men, specifying their 
respective characteristics, virtues, activities, modes of worship and destinies after 
death. This classification, particularly with regard to the moral aspect of the influence 
exerted by the predominance of any one of the three guna-s on the characters of men, 
has an impact on the doctrine of liberation: in fact, as will be shown, the virtues of the 
sattvic beings are the very ones which make the man desiring liberation, the 


mumuksu, worthy of the divine grace. 


With regard to the origin of the three categories of beings, one reads: “Thus, on 
account of these three guna-s as [their] origin, high, low and middle [beings] come 
into existence. I shall speak about them according to rank. [49] O four-faced one, 


when in these beings [the quality of] sattva [is present] in the highest degree, [there 
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shall be] an excellent [man]; when chiefly influenced by [the quality of] rajas, a 
middle one; when [the quality of] tamas is prevalent, [there shall be] the worst [kind 
of man]. [50]””°°. As for their respective conditions: “There is a threefold condition 
according to the three kinds [of people]: for the one who is devoted to sattva there 
shall be a going up; for the one who is full of rajas, a remaining in the middle; for the 
tamasic ones, a going down. [61]”°’. Up to here the text limits itself to the 
commonplace of a threefold guna-determined classification”®. What is more 
significant is the description of how the guna-determined characters of men can 
affect the way they worship God and, accordingly, their eventual condition of either 


transmigrating or liberated souls. 


Thus, of the tamasic creatures, it is said: “... the one affected by tamas is regarded as 
[endowed with] wickedness, reviling others, sleepiness, mischievousness and so on; 
[these] are mentioned as the qualities depending on tamas, o four-faced one. [64b- 
65b]”””’. Even these people can worship the Lord, but their tamasic attitude will 
cause, after death, a sojourn in the atmosphere or in the nether worlds and, 
afterwards, a low rebirth: “Those who worship, having tamas as their chief quality 
will remain in the atmosphere, whence they will undergo transmigration in the 
terrestrial world. [53bd] The yaksa-s, bhiita-s, pisaka-s and so on, who worship 
mainly endowed with [the quality of] tamas, after having dwelled in terrible places of 


torment, will be born again among the living beings. [54] ... O four-faced one, for the 


ane Pads, jp, 7, 49-50: tribhir evam gunair etair uttamadhamamadhyamah | jayante karanavasat tan 
bravimi kramdd aham |/ 7. 49 bhavesu tesu bhivistham satvam sreyams caturmukha | 
bhiyistharajaso madhyo jaghanyas tamasadhikah || 7.50. 

°37 DadS, jp, 7, 61: satvasthasyordhvagamanam sthitir madhye rajodhike | adhogatis tamasanam 
trividhanam tridha gatih |/ 7.61. 

*38 The author(s) of the PadS pay attention also to the concrete aspects of daily life, enumerating, 
for instance, the manifold activities presided over by the mind, according to its being chiefly 
endowed with the qualities of sattva, rajas or tamas and its dealing, in turn, with each of the five 
elements: earth, water, fire, air and ether (see PadS, jp, 7, 17c-30); the text then describes the three 
kinds of food preferred by the three categories of beings, as well as the corresponding three kinds of 
sleep (see ibidem, 57c-60). 

°° Ibidem, 64b-65b:... tdmasasya tu kathyate | paisunyam paraninda ca nidradlasyam nrsamsatd |/ 
7.64bd ityadayas tamodhina gunah proktas caturmukha | 7.65ab. 
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man devoted to tamas, after death, there shall be rebirth in low-caste families of dull 


[people] again and again. [68c-69b]””. 


On the other hand, the reward for the rajas-featured worshippers shall be a temporary 
sojourn in heaven followed by further rebirths, but high ones: “ egotism is said to be 
threefold, [namely,] pride, anger and deceit [63cd]: these are the qualities of the rajas 
guna. [64a] ... Those twice born who worship with a disposition mainly influenced 
by [the quality of] rajas, will dwell in heaven as [an abode] characterized by return 
and, at the end of that [stay in heaven], they will undergo [again] transmigration. [52] 
... For the one devoted to rajas, when he dies, [there shall be] only a rebirth in a 


noble family. [68ab]”"”’. 


Whereas both tamasic and rajasic people cannot escape the fetters of samsdara, the 
condition of the sattvic beings is quite different: ““When sattva is unobstructed, it is 
enlightening because of its purity. Truth, knowledge, asceticism, silence, constancy, 
purity, equanimity, patience [62] and so on: [these are] the qualities producing good 
fortune for the one who is grounded on sattva [63ab]. ... Then those beings chiefly 
endowed with [the quality of] sattva, who pay a homage (arcana) by which I am 
pleased, will get as a fruit [of their devotion] either worldly enjoyment or final 
beatitude, according to their wish. [51]”**. The PadS reasserts here the idea of non- 
irreconciliability of the two opposite aims of human life, bhukti and mukti; thus 
bhoga and apavarga are both considered as valuable and appropriate goals for sattvic 


beings, according to their peculiar temperaments, dispositions and wishes. But what 


sae Ibidem, 53b-54, 68c-69b: ...vajante ye tamodhikah | tesam bhuvahsthale vdasah ksaye 
bhilokasamsrtih |/ 7.53bd yaksabhutapisdcadi yajante tamasadhikah | usitva narake ghore janma 
syqj jangamdadisu |/ 7.54 ... pralaye tamasisthasya purusasya caturmukha |/ 7.68cd midhayonisu 
janma syan nikrstasu punah punah | 7.69ab. 

a Ibidem, 63c-64a, 52, 68ab : ahamkaras tridha darpah krodho dambha itiritah || 7.63cd guna 
rajogunasyaite...7.64a ... rajasddhikabhavena yajante ye dvijatayah | tesam trivistape vasah punar 
avrttilaksanah || 7.52 ... rajassthasya pralinasya janmamatram mahakule |7.68ab. 

a Ibidem, 62-63b, 51: tatra satvam nirmalatvat prakasakam andavrtam | satyam jnanam tapo 
maunam dhrtih saucam samah ksama |/ 7.62 ityadayah satvanisthe gunah kalyanakarinah | 
7.63ab...tatra satvadhikair bhavair arcana mama tosini | bhogo vapy apavargo va phalam tesam 
yathepsitam |/ 7.51. 
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is essential is that, unlike tamasic and rajasic beings, those who perform the worship 
(arcana) of God with a sattvic disposition shall be released from samsdara. With 
regard to the suitable way of worship, it is said: “being restless, those who are wholly 
engaged in the sacrificial rites (vajnakarman) will be born again; [but] those who are 
devoted to my adoration (Gradhana), henceforth will not be born again. [55]. By 
opposing aradhana (as well as arcana) - both technical terms indicating the tantric 


** _ to the orthodox-Vedic-derived term yajfiakarman, the author(s) 


way of worship 
of the PadS mean that it is only through the Paficaratric way of ritual worship taught 
in the samhitd-s that liberation may be attained. But the mere performance of the 
prescribed ritual is not enough to change the condition of man from samsdarin to 
mukta; an essential prerequisite is the inner, sattvic disposition accompanying the 
ritual practice. In a definition of samsdrin and mukta, provided in another portion of 
the work, one reads: “The one who is performing an action enjoined by the Veda-s 
aiming at its result, [that one] is bound [by the fetters of existence]; [whilst] the one 
who is performing an action free from desire, [that one] is not bound. [14]. By 
contrasting the ritual performed in conformity with the orthodox Vedic prescriptions 
and aiming at a fruit - 1. e. the yajnakarman - to the ritual act devoid of any 


expectation of a result, the text intends to praise and recommend the disinterested 


devotion which characterizes the sattvic performer of the Paficaratric aGradhana. 


In addition to moral virtues, to be possessed of knowledge is an essential quality 
distinguishing the sattvic man: “When the other two lower guna-s have disappeared 
and sattva is fully developed, then arises the highest knowledge by which one reaches 
the supreme abode, difficult to be attained within the prakrti; [65c-66] having 
reached that [abode, men] are not born again in samsdra, which is a source of sorrow. 


[Hence, those who are] devoted to sattva, when they die, they enter the eternal 


“8 Ibidem, 55: gatva gatvad nivartante yajnakarmaparadyanah | adydpi na nivartante ye 


mamaradhane sthitah || 7.55. 

“4 For a definition of arcand, see TAK I 2000: 142-143; for drddhana, see Ibidem: 203. 

or PadS, jp, 4, 14: phalakamanaya karma vihitam vaidikam bhajan | badhyate nihsprhah karma 
bhajamano na badhyate || 4.14. 
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worlds. [67]” “°. Thus, once he has overcome the bewilderment depending on tamas, 
as well as the excessive egotism due to the preponderance of rajas, the sattvic man 
who has triumphed over his shortcomings attains the knowledge leading him to the 
supreme abode, i.e. the paramam padam of Visnu, Vaikuntha, which is defined as 
prakrtidurlabham because the world of God is above and beyond the realm of the 
prakrti. What is essential, in order to attain this supreme abode, is the highest, liberating 
knowledge, which is both an attribute qualifying the sattvic man and the fruit of his 


virtuous action in every field of his religious and spiritual life. 


The causal relation between sattvic nature and knowledge is highlighted also with 
regard to the practice of asceticism (tapas): “[Everything which is] duly performed 
by men having faith and not looking for beneficial consequences, is to be known as 
asceticism endowed with the quality of sattva, on account of its [being] a source of 
knowledge. [5c-6b]”; on the other hand, “[everything which is performed] for the 
sake of accomplishing religious observances, honour, worship and so on, is [known 
as] asceticism relating to the quality of rajas. [6cd] But what [is performed] for the 
destruction of others and so on, shall be [known as] asceticism endowed with the 
quality of tamas. These two kinds of activities shall never be sources of knowledge. 


[7] 99247 


Therefore, any activity related to the religious life, which is performed with a sattvic 
disposition, is producing knowledge; and the knowledge arising out of a virtuous 
action has a salvific function, insofar as it prevents the further development of 


karman. In fact, “knowledge being preponderant, there shall be liberation of the self 


46 DadS, jp, 7, 65c-67: pralinayor itarayor gunayos ca jaghanyayoh || 7.65cd satve pravrddhe 
vijndnam utkrstam jayate ‘dhikam | tena prapnoti paramam sthanam prakrtidurlabham || 7.66 yat 
prapya na nivartante samsare duhkhasambhave | deham tyajantah satvasthah lokan yanti 
sanatanan |] 7.67. 

oa) PadS, jp, 8, S5c-7: sraddadhanaih krtam samyak aphalakamksibhir naraih |/ 8.5cd satvikam 
tattapo jneyam taddhi vijnanakarakam | satkaramdnapujddisidhyartham rajasam tapah || 8.6 
tamasam tu tapas tat syat yat parotsadanddikam | karma tad dvividham naiva vijndnotpattikaranam 
/| 8.7. 
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from samsara; karman being preponderant, [samsara], being unrestrained, arises 
again. [11] Karman, which is the cause of samsdra, comes to nothing on account of 
knowledge; when karman as cause of samsdra is destroyed, immediately after 


[follows] liberation. [12]”**. 


The nature and contents of the sattvic liberating knowledge is discussed in several 
passages of the jp. In the definition of samsdarin and mukta quoted above it is said: 
“The one whose knowledge is relating to the worldly objects, based on the faculty of 
seeing and so on, [that one] is bound; the one whose knowledge [is relating to] the 
Supreme God, [that one] is liberated. [15]’””’. Here the knowledge based on the sense 
perceptions, and hence limited to the phenomenal world of prakrti, is opposed to the 
salvific knowledge related to God. The latter should be intended not only as insight 
into the nature of the godhead, but also as knowledge of the way of attaining God by 
means of worship and meditation, that is to say, true understanding and proficiency in 
ritual and yoga: “A pure knowledge, free from the influence of the external objects, 
arises for the [man] who [has achieved] the destruction of the ignorance having no 
beginning through the performance of the rites of propitiation of Bhagavan and the 
limbs of yoga, yama and so on. [2-3b]”. For this learned and virtuous devotee, “arises 
an awareness turned inwardly. When knowledge and awareness arise, men devoted to 
ritual perceive - through [them] - the abode, having reached which they will never be 


born again, free from birth and death. [7-8b]””’”’. 


*48 PadS, jp, 7, 11-12: muktir *jndnadhike (em. jadnddhikye) tasyah samsrter Gtmano bhavet | 


*karmadhike (em. ma. karmadhikye) punah saiva jayate niravagraha |/ 7.11 samsarahetubhitam 
tat karmajndanena nasyati | ksine karmani samsarahetau muktir anantaram |/ 7.12. 

” Pads, jp, 4, 15: jadnam vaisayikam yasya caksurddinibandhanam | badhyate sa pare deve yasya 
jianam sa mucyate |/ 4.15. The verse 14 is quoted above (see p. 115 and note 245). 

°° PadS, jp, 7, 2-3b, 7-8b: bahyoparagarahitam nirmalam tasya jdyate | vijfidnam yasya 
bhagavatsamaradhanakarmabhih |/ 7.2 anddyavidyavilayo yogangais ca yamadibhih | 7.3ab ... 
jianam pratyanmukham jdtam tena jdnanti tatpadam | yat prdpya na_ nivartante 
janmamrtyuvivarjitah || 7.7 purusah karmanirata jnadnavinanajanmani / 7. Sab. 

The whole passage (jp, 7, 2-8b) is discussed in detail below, pp. 173ff; with regard to the discussion 
of the so-called sattvajndana, see in particular pp. 179ff. 
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Therefore, the knowledge pertaining to the sattvic man is to be regarded at one and 
the same time prerequisite and result of his sattvic worship and meditation. This 
sounds like a paradox, but, as a matter of fact, this is the paradox of the revealed 
scriptures, whose contents of knowledge, regarding theological speculations about the 
nature of the godhead, instructions for the techniques of meditation and prescriptions 
about ritual worship, cannnot be considered as true, living, liberating knowledge until 
the relevant teachings are properly meditated upon, deeply understood and, above all, 
practiced by the devotees. Only its practice endows knowledge with its essential 


living substance and with its liberating power. 


The topic of the sattvic, rajasic and tamasic beings is dealt with also in the ParS. In its 
Samkhya-derived account of srsti, creatures are classified as best, middle and worst 
according to their respective association with the three guna-s of prakrti. The guna-s 
also affect their behaviour (carya) and mode of worship (arcana): the worship of the 
sattvic beings pleases the Lord and grants his grace (prasdda), the worship of the rajasic 
brings enjoyment (bhoga) and the worship of the tamasic results in obnubilation 
(moha). Therefore - it is said - having overcome desire and delusion, one should 
worship only with a sattvic disposition”’. Further on, in an illustration of the destinies 
of the embodied souls, the ParS says that, on account of the respective predominance of 
sattva, rajas or tamas, the beings are accorded a high, middle or low condition, that is, 


an existence as gods, men or animals”. Since the ParS introduces only a few slight 


51 See ParS, 2, 7-10: tribhir eva gunair ete prakrtisthais samanvitah | sarve bhava bhavanty ete 
srestha madhyas tatha'dhamah || 2.7 sresthas tu sattvabhiyistha madhyamas tu rajomayah | 
adhamas tamasa jneyah tesam carydasu tadrsah || 2.8 tatra sattvamayair bhavair arcana 
matprasadini | rajasair bhogasiddhih syat tamasair mohakaranam |/ 2.9 tasman mam _ praty 
*ypasinam (em. Konj. d. Hg. updsinah) sarvabhavanukramat | kurvita sattvikenaiva ndsayitva 
rajastamah |/ 2.10. 

The same idea is resumed in another point of the ParS (3, 28c-29a), where, with regard to the three 
kinds of worship - by deeds, speech and mind - it is said that each of these three is in its turn 
threefold, according to the prevalent guna and, accordingly, bestows a threefold fruit: “The sattvic 
[worship] grants liberation, the rajasic the fulfillment of wishes, the tamasic harm to others...”. 
satviki muktihetos tu rajasi kamasiddhaye |/ 3.28cd tamasi parapidartham...29a. 

252 See ParS, 2, 63-64: gunanam tu samudrekat karmabhih svais subhasubhaih | uttamam athamam 
madhyam gatim gacchanti dehinah |/ 2.63 tesadm sattvagunodreke gatir devatvam isyate | 
manusyam rdjasat proktam tiryaktvam tamasas tatha || 2.64. 
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variants, with respect to the PadS, in the well known guna-determined classification, a 
detailed comparison with the latter would contribute little to a better understanding of 


the teachings of the PadS on this subject. 


The mumuksu 


Notwithstanding his being permeated by the guna-s of prakrti, thanks to the effect of 
the sattva guna, man strives after emancipation; his longing for a condition beyond 
his worldly existence, as well as his endeavour to achieve his aim, are impelled and 
made possible by the divine grace (prasdda), which, by means of the revelation, 
bestows on him the salvific knowledge. The idea that prasdda, the highest of the 
divine functions, has an essential role in the final emancipation of the jiva is duly 
emphasized in the PadS: “Without my favour - says Bhagavan - there cannot be 
cessation of that [maya] for anyone; until I become pleased, maya will be 
unfathomable and insurmountable. [3] ... Therefore know, o you having the lotus as a 
seat, that anywhere, nothing except my favour can confer final emancipation to the 
transmigratory beings. [6]””°°. Further on it is said: “This maya, which is depending 
on myself, indeed vanishes by the effect of [my] favour. Those who are bound on 


254 
»»*"", The same statements are 


account of mdayd are liberated when they adore me. [37] 
found in the ParS, which claims that maya, caused by God himself, cannot be overcome 
without the intervention of divine grace; therefore in order to attain the highest goal 
man needs only the blessing of divine favour’. The similarities between the two 


samhita-s are evident: both mention the contradictory yet complementary divine 


°°3 PadS, jp, 5, 3, 6: matprasddam vind tasya na virémo ‘sti kasyacit | yavan naham prasidami 
tavan maya duratyaya |/ 5.3... tasmat samsarinam pumsadm matprasddam vind kvacit | 
nihsreyasakaram ndnyad budhyasva kamalasana || 5.6. 

°>4 Dads, jp, 7, 37: *matprasddavasana (em. ma. prasddad eva sG maya) ya madadhind vinasyati | 
maydyogena badhyante *mucyate (em. mucyante) *tam jayanti ye (em. ma. mam bhajanti) |/ 7.37. 
°°5 See ParS, 1, 81-82, 86: matkrtayas tu madydya matprasddad vind kvacit | na virdmosti loke'smin 
natra karya vicadrand |/ 1.81 yadvad eva na madyeyam matprasddena hiyate | tavat pumsas tu 
samsaro muktir asya viparyaye |/ 1.82....tasmat samsarinam pumsam matprasdddd vind kvacit | 
nihsreyasakaram nanyat datve(danve)stavyam pitamaha || 1.86. The verse 86 is reproduced, almost 
verbatim, in PadS, jp, 5, 6, quoted above, note 253. 
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functions of veiling and unveiling, bewildering the jiva-s by means of the illusory 
power of the divine maya and revealing the salvific teaching which shows the path 
towards liberation; furthermore both emphasize the crucial function of divine grace for 


the attainment of mukti. 


The agreement between PadS and ParS also concerns the qualifications required for 
deserving divine favour. Indeed, besides portaying the guna-determined categories of 
men, both samhitd-s pay special attention to the characteristics distinguishing the 
mumuksu, characteristics which, to some extent, are already delineated in the 
descriptions of the sattvic devotee. Thus, the ParS indicates faith, devotion and 
meditation (sraddhd, bhakti and samadhi) duly placed upon the Lord as causes of his 
favour and, accordingly, of emancipation. In order to emphasize the importance of 
bhakti, the ParS goes as far as to say that the fervent devotion directed towards the Lord 
can bestow its boons even to a foolish man, who ignores the prescriptions of the 


revealed and authoritative scriptures”’. 


In the PadS too, one reads that faith, devotion and meditation duly placed upon the 
Lord can move his gracious disposition and, accordingly, lead to liberation: “Faith, 
devotion and meditation placed on me in the right way, according to the rules settled 
in the authoritative scriptures and not otherwise, [this] shall be the cause [of my 
favour]. [39]””°”. After having recommended that the teachings and injunctions of the 
authoritative texts of the tradition must inspire and direct the faith, devotion and 
meditation of he who desires emancipation, the text indicates the suitable objects of 
sraddha, bhakti and samadhi: “After having known my avatara forms as arisen from 
me as their source, for the sake of the cessation of adharma and the increase of desire 


for dharma, the many [forms] apt to be known, then one should practice these three 


°° See ParS, 1, 84-85: sraddha bhakti samadhis ca mayi pranihita janaih | Subham eva vivicyante 
tat prasadam avaihi me |/ 1.84 sastragamavihina ca bhaktir mayi samarpita | subham evavahet 
pumso murkhasyapi na samsayah || 1.85. 

a Pads, jp, 7, 39: sraddha bhaktih samadhis ca mayi samyak samarpita | karanam sastradrstena 
vidhina nanyatha bhavet || 7.39. 
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[attitudes]. [41-42b]””**®. In this context, avatara has to be understood as marti, in the 
sense of any particular, concrete divine figure. In fact, further on it is said: “The form 
of the Supreme adtman, which is devoid of any concrete shape, difficult to be known, 
is not within the range of these, i.e. faith and so on. [42c-43b]””’. The intention here 
is to underscore that the Supreme Being as such is inaccessible to human beings, the 
Absolute being approachable only by taking a particular, concrete form: only as marti 
God becomes a possible object of adoration. Thus the sense of the whole passage is 
that sraddhd, bhakti and samadhi, directed to a mirti of God according to the rules of 
the authoritative scriptures, are the virtues which make the mumuksu worthy of divine 


260 
grace”. 


By specifying the nature of the object of sraddhda, bhakti and samadhi, the author(s) 
of the PadS may be seen to refer to a passage of the ParS which provides a clear and 
synthetic definition of the function of the marti, namely ParS, 3, 5-10b**’. Parallels 
may be drawn between the stotra, puja and dhyana mentioned in this passage of the 
ParS and the sraddhd, bhakti and samadhi mentioned in the passages in question of 
both ParS and PadsS: praise of God (stotra) can be considered as the verbal expression 
of the faith (sraddhda) of the devotee, the acts of ritual worship (puja) can be regarded 
as the practical expression of his devotion (bhakti) and samadhi, as the final stage and 
crowning of meditation, stands for dhyana. While these correspondences prove that 
the matter at issue is the same in both passages of the ParS (namely ParS, 1, 83-85 


and ParS, 3, 5-10b), they also make it clear that the author(s) of the PadS had 


ooh Pads, jp, 7, 41-42b: mamavatararupani budhva srstani manmukhdat | adharmasyopasantyartham 
dharmakamapravrddhaye || 7.41 bahtini boddhum yogyani trayam tatra samacaret | 7.42ab. 

°° Ibidem, 42c-43b: sarvakaravinirmuktam riijpam yat paramdtmanah || 7.42cd durvijndnam tad 
etesam Sraddhadinam agocaram | 7.43ab. 

*6° The whole passage PadS, jp, 7, 38-43b is based, for its content, on ParS, 1, 83-85. Both passages 
are introduced by the same question of Brahma, who wonders what could ever induce a god that is 
completely pleased and satisfied to show an attentive concern for the destiny of living beings. 
Compare: PadS, jp, 7, 38: [brahma] pariptirnasya bhagavan prasddas tava kimkrtah | na vedmi 
karanam tatra tan me brihi yathatatham |/ 7.38 and ParS, 1, 83: [brahmd] paripurnasya te deva 
prasddah kimnibandhanah | na jane karanam tasya tad bruhi purusottama |/ 1.83. 

*°! This passage is quoted and discussed above, pp. 78ff. 
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associated these two passages of the ParS, combining the ideas expressed therein in 


: : 262 
order to formulate their own views’ ’. 


Accordingly, the statement in the PadS that the object of sraddhd, bhakti and 
samadhi cannot be the paramdtman devoid of form, but must instead be the avatara 
forms of the Lord, becomes clearer in the light of the passage of the ParS. When the 
ParS asserts that there cannot be worship without marti, this does not mean that 
worship of the mirti is not directed to the Supreme God; on the contrary, for human 
beings, worship of the mirti is the only possible way of approaching the Supreme 
One. God Himself has taken these murti-s out of His benevolent attitude towards His 
devotees, in order to enable them to express their devotion for Him, thereby opening 
for them a way to salvation. This idea that the marti is not only a concrete 
manifestation of God, but also the tangible expression of His wish to bestow grace, is 
highlighted in the PadS by the choice of the term avatdra, suggestive of divine 


concern for the welfare of the world and living beings. 


To conclude, it is worth remarking that, whereas the ParS strongly emphasizes the 
value to be attached to a fervent devotion’™, for the PadS bhakti does not seem to be 
the privileged path to the attainment of divine favour and, hence, emancipation. There 
are other, not less essential qualities of the devotee which are factors leading to the final 
goal. “When the eternal, Supreme dtman is inclined to grace, then, liberated from 
mayd, absorbed in yoga, being one who has subdued his senses, by means of 
knowledge [man] attains the Supreme brahman, which is characterized by happiness. 


[32c-33]”. Thus, to be a jfidnin and a yogin are necessary qualifications which, 


°° Both PadS and ParS assert - by using the same expression (Sdstradrstena vidhind in Pads, jp, 7, 


39cd and vidhina sastradrstena in ParS, 3, 8c) - that the worship of the murti has to be performed 
only according to the rules of the sdastra-s. This parallel corroborates the hypothesis that the 
author(s) of the PadS had referred to this passage of the ParS. 

763 See ParS, 1, 85, quoted above, p. 120, note 256. 

264 Dads, Jp, 7, 32c-33: yada prasadasumukhah paramatma sanatanah || 7.32cd tada mayavimuktas ca 
yogayukto jitendriyah | vijnanena param brahma prapnoti sukhalaksanam | 7.33. 
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complementing that of being a faithful devotee, contribute to making the mumuksu 


worthy of divine grace. 
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Hil THE DOCTRINE OF LIBERATION 


The concept of muktias sayujya 


The simile of the mirrors*”, meant to illustrate the origination of the jiva-s, conveys 
the idea of the original identity between individual souls and Supreme Soul; this 
identity, of which man is unaware on account of the power of mdyd and avidyd, is 
realized in liberation: “What [is] the difference - asks Brahma - between your 
lordship, o Purusottama, and a liberated soul? Tell [me] this, o Lord Bhagavan, if it is 
not too secret. [16]” The Lord answers: “Indeed they are me, there is no difference at 
all. In whatever way I enjoy my existence, so, in the same way do the liberated souls. 
[17]’"°°. The latter statement corresponds, word for word, to a verse of the ParS”*’. 
Besides this instance of textual correspondence, in the ParS too, the jiva-s originally 
partake of divine nature, insofar as they are sakti-s of God; these sakti-s then become 


8 


26 : : , = : ‘ 
lower” and, as embodied souls (dehin-s), wander in samsara, until, upon their 


release, as emancipated souls, they resume their original condition of non-difference 
from God: “For the non-liberated there is difference between individual soul and 
Supreme Soul. For the liberated there is no difference, because the cause of 


difference ceases to exist. [65y” 


265 See Pads, jp, 6, 16 quoted above, p. 104 and note 223. 

ape PadS, jp, 4, 16-17: [brahma] muktatmanas ca bhavato bhedah kah purusottama | etad Gcaksva 
bhagavan natiguhyam yadi prabho || 4.16 [sribhagavan]| aham eva bhavanty ete na bhedas tatra 
kascana | yathaham viharamy evam tatha muktas ca dehinah || 4.17. 

°67 See ParS, 1, 69: [paramah] aham eva bhavanty ete na bhedas tatra kascana | yatha'ham viharamy 
eva tatha muktas ca dehinah |/ 1.69. 

268 See ParS, 2, 58-59 quoted above, p. 106, note 226. 

°6 DarS, 12, 65: *amuktau (em. A; amukte GOS) bheda eva sydt jivasya ca parasya ca | muktasya 
tu na bhedo'sti bhedahetor abhavatah |/ 12.65. See also ParS, 30, 96cd: samsdaragocardatita 
nirvisesah sada mama |/ 30.96cd. For a discussion of the idea of non-difference between jiva-s and 
para in the ParS, see also Czerniak-Drozdzowicz 2003: 130. 
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The expression na bheda can be understood, and indeed should be understood as 
having a twofold meaning, both in the PadS and in the ParS. If it is understood as 
“non-difference”, it refers to the ontological state of the jiva-s: once liberated of all 
the conditioning factors linked to their condition of samsdarin-s, the jiva-s, as mukta-s, 
resume and realize their original sameness of nature with their source, the purusa- 
riipa of God (in the PadS), or they become once more sakti-s of God (in the ParS”””). 
This sameness of nature does not signify equality between mukta-s and God, because 
the mukta-s do not possess all the attributes and powers of God, they are not capable 
of performing the divine cosmic functions of creating the world and so forth; hence 
“non-difference” means that the mukta-s share the essential nature of the godhead, Its 


being consciousness, Its bliss, but not all of Its qualities. 


But, if there is no longer any difference between the liberated souls and the Lord, 
what remains of the jiva-s, of their individuality, in liberation? Actually both PadS 
and ParS specify (in the half verses 4.17cd and 1.69cd respectively) that the mukta-s 
enjoy the same existence of God in the same way as God, thereby certainly alluding 
to the experience of divine bliss in Vaikuntha. Hence, although once emancipated, the 
jiva-s all become substantially like the paramdtman, this does not entail the loss of 
their individuality; in liberation they do not merge into the godhead, but remain 
experiencing subjects, numerically distinct. Therefore, if na bheda is understood in 
the sense of “non-separation” or “union”, this expression refers to the situation of the 
mukta-s in Vaikuntha, where they experience, together with God, the beatitude of His 


heavenly world and are forever united with Him. 


The twofold meaning of na bheda, 1.e. “non-difference” and “non-separation’’, is also 
implied by two similes which, in the PadS, depict the situation of the liberated: “As 


showers of rain, which are separated [from each other] when they are falling from a 


*79 With regard to the ParS, both the simile of the beehive occurring in the AS (see above, p. 89 and 


note 192) and the definition of the kitastha purusa of the LT (see above, p. 89 and note 195) fit 
very well with the idea of the jiva-s who, when released, go back to the Lord, returning to their 
original condition of sakti-s. 
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cloud in the sky, become one on earth, so the yogin-s [become one] in the brahman. 
[50] The flow of the rivers varies in many ways, [each river having] its own peculiar 
nature and so on, [but, once] entered [into the ocean], the water of the ocean does not 
differ from the water [of the rivers]. [51] Likewise, o four-faced one, the liberated 
souls, by becoming one [with It], abide in the Supreme brahman, so that there shall 
be a being in Its same world. [52]””’'. While the non-difference is vividly expressed 
by the image of the rivers which, flowing into the ocean, blend their waters with the 
waters of the ocean, so that any difference between fresh and salt water is lost, the 
non-separation is suggested - perhaps not so cogently - by the image of the rains 
which, falling from clouds scattered in the sky, come down together on earth. 
Actually, the explanation of the similes (contained in verse 52) lays stress on the non- 
separation, i.e. the union between liberated souls and God, specifying that what 
ensues from their becoming one is the dwelling in the same sphere (sdlokya). This is 
expressed also by another simile, certainly more clear and cogent than that related to 
the rains: “As the inhabitants of a town enter into it through the city gates [located] in 
the various directions, likewise the beings always enter the Supreme Being as 


worshippers through the highest knowledge. [43c-44]”"”. 


The doctrine of liberation taught by the PadS, making explicit and elaborating these 
metaphorical expressions, conceives the becoming one (ekibhava) of individual souls 


and Supreme Soul as a union (sdyujya) consisting in an intersubjective relationship. 


27! Pads, jp, 6, 50-52: varsadharah prthagbhitah patantyo divi meghatah | bhiimav aikyam yatha yanti 
tadvad brahmani yoginah |/ 6.50 arno nadinam bahudha tatsvartipdadi bhedavat | pravistam varidher 
vari nodakad vyatiricyate || 6.51 tathaiva brahmani pare muktatmadnas caturmukha | ekibhdvena 
tisthanti tatsalokyam yatha bhavet |/ 6.52. 

The simile of the rains (verse 50) is found also in JS, 4, 121: meghdad dhardganenaiva prthag 
ambugatam ksitau prapnoty aikyam tatha sarve bhavaty api yoginah |/ 4.121. The simile of the 
rivers (verse 51) is found also in JS, 4, 123: saritsanghad yatha toyam sampravistam mahodadhau 
alaksyas codake bhedah parasmin yoginam tatha |/ 4.123. These parallels have been remarked by 
Rastelli in Rastelli 1999a: 66. 

°?. PadS, jp, 6, 43c-44: *ndnddikkaih (em. ma. nanddigbhih) puradvarair yatha puranivasinah || 
6.43cd antarvisanti yadvac ca purusah purusam param | upasaka visanty antar vidyayad parayd 
sada || 6.44. 


128 


In a passage of the jp, which is important because it constitutes the first occurrence in 
the work of a critical discussion about the concept of liberation, one reads: “... O 
four-faced one, liberation is said to be threefold [according to its being]: endowed 
with distinction (bheda), devoid of distinction (abheda), or a combination of the two 
(misra). In the [variety called] bheda, liberation is characterized by servitude: as here, 
in these worlds, men are intent on the conduct prescribed by Hari, so in Vaikuntha the 
liberated souls, who are living in the world of God, the Supreme dtman, abide near 
Him, being His servants, always concentrated [and] intent to please Him. [28-3 1b]. 
The liberation [called] abheda shall be the absolute identity between the Supreme 
Soul and the individual soul; [31cd] for the one who is engaged in the meditation on 
the self consisting of [the idea]: “I am that’, with a sense of identity, to him occurs 
the liberation consisting of the oneness between individual soul and Supreme Soul. 
[32] But in the [liberation] consisting of a combination [of the other two] (misra), 
[taught] in the siddhdnta, the one who is in a state of difference, after having pleased 
the Supreme God by paying Him homage and so on, then, being concentrated [33] by 
means of a continuous attention focused only on the Supreme dtman, pure 
consciousness, he obtains the identity (aikya). That liberation is said to be 


characterized by union (sdyujya). [34)”"”. 


The text discusses three different concepts and, accordingly, three different kinds of 
liberation, highlighting that the means of attaining each kind of mukti correspond 
with each respective goal. The verses speaking of the bheda mukti describe, 
according to a Puranic, Vaisnava view of Vaikuntha, the situation of the liberated 


souls, who are dwelling in the abode of Visnu, enjoying the proximity of God, always 


273 pads, Jp, 8, 28c-34: bhedena capy abhedena misrena caturmukha |/ 8.28cd tridhaiva muktir 


udita bhede kainkaryalaksana | muktir yatheha lokesu haricaryapara narah |/ 8.29 devasya tadvad 
evaite vaikunthe paramatmanah | loke tasya samipastha muktatmanah samahitah |/ 8.30 vasanti 
kinkarah santah tatprasadaparah sada | abhedamuktir atyantam aikyam syat parajivayoh |/ 8.31 
atmano bhavanda caikye so ‘ham ity evamatmika | yasya tasyaikatapattir muktir jivaparatmanoh || 
8.32 siddhante misrariupe tu bhede sthitva ‘rcanddibhih | tosayitva param devam tato yuktah 
samahitah |/ 8.33 vijnadnenaikatanena paramatmani cidghane | aikyam prdapnoti sa muktir ukta 
sdyujyalaksana |/ 8.34. 
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intent on paying homage and pleasing Him as His servants. This kind of liberation 
consists of an everlasting service (kainkarya) of God, by abiding in His world, near 
Him. The means of attaining the bheda mukti is said to be the observance of the 
haricarya, i.e. the way of life prescribed by Hari, the Vaisnava dharma. “My favour - 
says Bhagavan - is great to those who conform to the law of the classes and stages of 
life, which has been established by me. [5]”’” Besides the fulfilment of the 
obligations related to the varndsrama order, the conduct (carya) prescribed by 
Bhagavan includes the adoration and worship of God in His shrines and temples, that 
is to say, the service carried out by the devotees for the Lord in His abodes on earth, a 
service which prepares for and corresponds to the kainkarya of the mukta-s in 


Vaikuntha. 


The verses dealing with the abheda mukti envisage liberation as absolute identity 
(atyanta aikya) between para and jiva, according to a pure advaitic view. The means 
of attaining this kind of liberation consists in the practice of the bhavand, 1.e. the 
meditation at the highest stage of which the yogin has the experience of the oneness 
of his self with the paramdtman. The mantra which enables this salvific experience is 
so’ham, that is to say, the reverted form of hamsa, which is ”a symbol since the 
Vedas for the supreme entity, a symbol also for the individual soul, one with 


7 The LT, dealing with the hamsa-mantra, calls its reverted form, that is 


brahman 
to say so’ham, the mantra of the Supreme Soul (paramatma-mantray ”°. Through the 
appropriate repetition of this mantra the devotee realizes immediately the atyanta 
aikya with the Lord, so that in the case of this kind of mukti the means coincides ipso 


facto with the goal. 


an PadS, jp, 5, 5: varnanam asramadnadm ca marydda ya maya krta | tam ye samanuvartante 


prasddas tesu me mahan || 5.5. 
°7 Padoux 1990: 140. 
276 See LT, 24, 66ab: ayam eva viparyas tah paramadtmamanuh smrtah | 24.66ab. 
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By stating that the third kind of liberation is the one taught in the siddhdnta, the text 
implies that, among the three concepts of mukti, the misra is the very one advocated 
by the PadS. This kind of mukti consists in sdyujya, i.e. the union of jiva-s and 
paramatman, where the term sdyujya complements the expression na bheda of the 
statement quoted and discussed above’’’. For the jiva, this union entails the 
realization of his true nature, of his ultimate identity with the purusa-riipa of the 
paramatman, as well as his encounter with God; hence sd@yujya can be defined as a 
“becoming one” (ekibhdva) between liberated souls and Supreme Soul, which is 
continuously intensified through a dynamic mutual relationship between the mukta-s 


and God. 


This kind of mukti is called misra because its means and goal are a combination of 
the means and goals of the other two kinds of liberation. In fact, it is said that, in 
order to attain sayujyva, one should practice both worship and meditation: after having 
pleased God with the prescribed ritual acts of homage and adoration (arcana), the 
devotee should dedicate himself to the discipline of yoga, particularly to the 
meditation exclusively focused on the paramatman, until, having reached the highest 
stage of meditation, in samddhi he experiences his identity (aikya) with God. The 
arcana may be regarded as standing for the ritual worship enjoined by the haricarya 
associated with the bheda mukti and the concentration on the paramdatman, granting 
aikya, as taking the place of the bhavand related to the abheda mukti. The PadS 
concept of mukti as sayujya thus represents a synthesis between, on the one hand, the 
orthodox Vaisnava idea of liberation as everlasting service fervently devoted to the 
Lord in His heavenly abode and, on the other hand, the pure advaitic idea of 


liberation as immediate realization of the oneness of jiva and paramatman. 


With regard to the correspondence between means and goal - which has been 


remarked for the other two kinds of liberation - in the condition of sdyujya, the 


*77 See Pads, jp, 4, 17 quoted above, p. 125 and note 266. 
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mukta-s continue, in Vaikuntha, to pay homage to God, as they worshipped Him in 
the temples during their existence in the world, and to enjoy forever the experience of 
identity which they had undergone, during their life, whenever they had attained 


samadhi. 


This discussion about the three kinds of mukti is placed within a longer passage 
(PadS, jp, 8, 20-36b), which is partially based on a passage of the ParS (ParS, 30, 82- 
107). The parallel reading of these two passages will show how the author(s) of the 
PadS, while elucidating their own concept of mukti, have used the text of the ParS in 


order to introduce the issue of the relation between mukti and siddhi-s. 


Both passages begin with similar questions addressed to the Lord. In the PadS this 
reads as: “[Brahma:] What is the eightfold superhuman power (aisvarya) which is 
obtained by a man endowed with devotion? Of what kind is the union (sdyujya) of a 
wise yogin [with the Lord]? [20] And, having got all [that] superhuman power, what 
is the reason he desists from [it]?”’’*. In the ParS the corresponding questions are: 
“[Brahma:] What is the eightfold supernatural power (aisvarya) which a devotee of 
Visnu obtains? After having obtained this, does the embodied soul desist from [it]? 
What will be the particular mode of his desisting [from it] and [what of] the union 
(sdyujya) mentioned [by you]? [82-83]”””’ In their respective first replies, both texts 
provide similar descriptions of the various siddhi-s and of the benefits which can be 


obtained by means of these supernatural powers”*”. 


Then, whereas for the PadS the problem of a definition of liberation represents the 
chief matter at issue - as proved by the following discussion about the three concepts 


of mukti - the ParS is mainly concerned with the question of the possible 


ang Pads, jp, 8, 20: [brahma] aisvaryam astagunavat kim tad yad bhaktiman puman | apnoti kidrk 
sayujyam yunjanasya sumedhasah || 8.20 labdhva caisvaryam akhilam kena pratinivartate |. 

at ParS, 30, 82-83: [brahma] kim astagunam aisvaryam visnubhakto yad asnute | kim etad 
adhigamyapi dehi pratinivartate |/ 30.82 nivrtter asya ko bhedah sayujyam kirtitam bhavet |/ 30.83. 
*89 See PadS, jp, 8, 21-25 and ParS, 30, 84-87. 
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reconciliability of the opposite goals of mukti and siddhi-s*'. In this regard, the text 
of the ParS states that both those who are seeking the superhuman powers and those 
who are longing only for emancipation will be able to achieve the desired aim thanks 
to a steadfast devotion to God. The men in which the quality of rajas prevails acquire 
and enjoy the siddhi-s and, after a successful life, they will attain a high rebirth in a 
good family; by showing constant devotion, acting as servants (kimkara) of the Lord, 
they might make the experience of the union (sdyujya) with Him even during their 
lifetime and, eventually, they will escape samsdara; but any lapse in their devotion 
will cause their return to the world again and again. On the other hand, when the 
quality of sattva prevails, men become detached from the aims of wordly life 
(nivrtta) and, their devotion to the Lord being devoid of any negligence, they will be 
released from samsdra sooner and granted the highest reward. The nature of 
liberation, which is regarded as the supreme achievement (pardsiddhi), or the 
supreme condition (pardgati) and is indifferently called vaisnava padam, apavarga, 


mukti or nirvana’®’, is not elucidated in this passage of the ParS. 


Returning to the PadS, following the description of the siddhi-s and before the 
discussion of the three kinds of mukti, the text reasserts the importance of a steadfast 
devotion: “If men forget me, - says Bhagavan - [as] confused by a pleasant sleep [1.e. 
maya], because of the waning of devotion for me, [they become] similar to rivers 
flowing up the stream. [26]””**. The situation of those who neglect bhakti is likened 
to that of rivers flowing upstream, thus reversing the image previously used to 
describe the condition of the mukta-s, who were compared to rivers flowing into the 


284 


ocean as their natural final receptacle™’. Then, echoing the ParS, the PadS says: 


“However, if they worship me with the purpose of acquiring supernatural powers, 


*8! See ParS, 30, 88-107. For a discussion of this portion of the passage of the ParS, see also 
Czerniak-Drozdzowicz 2003: 92. 

782 See ParS, 30, 97c-98: vedantair idam evoktam vaisnavam padam || 30.97cd apavargas ca muktis 
ca nirvanam caiva dehinam | etad eva parasiddhir gatinam parama gatih || 30.98. 

28° Pads, jp, 8, 26: yadi mam vismareyus te sukhanidravimohitah | madbhaktiksarandd eva 
pratisrotovaha janah |/ 8.26. Verse 26ab reproduces, almost word for word, verse 90ab of the ParS 
(see the table below). 

*84 See PadS, jp, 6, 51 quoted above, p. 122 and note 271. 
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they will be born again in eminent lineages of great men [27] [and] they shall be 


released from this reprehensible existence thanks to my favour. [28ab]’”* 


With these verses, the topic of the siddhi-s - which is extensively discussed in the 
passage of the ParS - is dropped and the PadS introduces the discussion of mukti, 
which forms the core of the whole passage and is its main concern. Finally, the 
concluding verses of the PadS passage reproduce the meaning of the final statements 
of the ParS passage: “The eightfold supernatural power, that of becoming as small as 
an atom and so on, which is very difficult to obtain, or else the liberation consisting 
of the attainment of the highest bliss: the devotion to the Supreme dtman produces 
them both, according to the wish of men [35-36b].””*° The ParS says: “In this way 
this twofold condition (i.e. aisvarya and moksa) [has been described]. Therefore 
while aiming at [whichever] condition, be devoted always to me; [106bd] and in a 


continuous devotion occurs the desired goal. [107]””*”. These closing lines harmonize 


with the fervent devotionalism which pervades the whole chapter 30 of the ParS”**. 


The table below shows the parallels between the two passages of PadS and ParS: 


28° Pads, jp, 8, 27-28b: jayante punar utkrstavamsesu mahatam satam | *punar bhajeyur mam eva 
yajante (em. sri. punar yajeyuh mam eva yadi te) siddhikamyaya |/ 8.27 mucyante matprasddena 
janmano ‘smdd vigarhitat /8.28ab. Verse 27 corresponds to verse 92 of the ParS (see the table 
below). 

288 PadS, jp, 8, 35-36b: aisvaryam animddyastagunavaptih sudurlabha | muktir va 
paramanandapraptirupa yadipsitam |[/ 8.35 pumsam tadubhayam *muktih (em. sri. bhaktih) prasiite 
paramatmani | 8.36ab. 

cil ParS, 30, 106b-107: ... ity esa dvividha gatih | tasmat tu gatim anvicchan madbhaktah sarvada 
bhavet || 30.106bd bhaktyam ca vartamanayam bhavaty evepsita gatih || 30.107. 

°88 See ParS, 30, 80c-81b: “Devoted to me, meditating on me, depending on me, having me as his 
final aim and last refuge and having thought of me in the last moments [of his life], he attains union 
(sadyujya) with me.“ madbhakto madanudhyayi mannistho matparayanah || 30.80cd antyakale ca mam 
smrtva mama sayujyam asnute | 30.8lab. 
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PadS, jp, 8, 20-36b 


ParS, 30, 82-107 


[brahma] 
aisvaryam astagunavat kim 
bhaktiman puman | 


tad yad 


apnoti kidrk sadyujyam — yunjanasya 
sumedhasah |/ 8.20 
labdhva_caisvaryam — akhilam _ kena 


| pratinivartate | 


[brahmda] 

kim astagunam aisvaryam  visnubhakto 
yad asnute | 

kim etad adhigamyapi dehi pratinivartate 
// 30.82 

nivrtter asya ko bhedah sayujyam kirtitam 
bhavet |/ 30.83 


PadS, jp, 8, 21-25: description of the 


ParS, 30, 84-87: description of the 


jayante punar utkrstavamsesu. mahatam 
satam | 


siddhi-s siddhi-s 
ParS, 30, 88-107: discussion about 
rajasic and sattvic yogin-s 
yadi mam vismareyus te| yadi mam vismaranty ete 
sukhanidravimohitah / sukhanidravimohitah | 30.90ab 
madbhaktiksaranadd eva_ pratisrotovahd | .. 
Janah || 8.26 


labhante tatra te janmavamse_ sresthe 
mahatmanam | 


pumsam tadubhayam *muktih (em. Sri. 
bhaktih) prastite paramatmani | 8. 36ab 


*punar bhajeyur mam eva yajante (em. | bhajante tatra mam eva te punah 
Srl. punar yajeyuh mam eva yadi te) | siddhikamyaya |] 30.92 

siddhikamyaya || 8.27 sis 

mucyante matprasddena janmano ‘smdd 

vigarhitat | 8.28ab 

PadS, jp, 8, 28c-34: discussion of the | -------- 

three kinds of mukti 

aisvaryam  animddyastagundv — aptih | ... ity esa dvividhd gatih | 

sudurlabha | 

muktir = vad ~~ paramdnandapraptirupa | tasmat tu gatim anvicchan madbhaktah 
yadipsitam || 8.35 sarvada bhavet || 30.106bd 


bhaktyam ca vartamanayadm  bhavaty 
evepsita gatih |/ 30.107 


Reference to this passage of the ParS is pertinent to the matter in question because in 


this way the author(s) of the PadS introduce a crucial issue concerning the figure of 
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the saddhaka, namely, whether the acquisition and enjoyment of the siddhi-s could 


hinder the pursuit of his final emancipation. 


The historically testified presence and social role of the figure of the siddhi-seeking 
sddhaka™*’, together with the descriptions of his extraordinary powers found in the 
old tantric-oriented tradition of the mantrasdstra, have left important traces in the 
Paficaratra samhita-s. Discussions as to the value to be attributed to the siddhi-s and 
the various answers to the controversial question of whether the pursuit and 
enjoyment of the siddhi-s should be considered as an obstacle on the path towards 
liberation - all of which are contained in the various samhitd-s or in the different 


layers of one and the same samhita - give expression to different outlooks, or at least 


. : A 290 
emphasize diverse standpoints” ”. 


In this regard, both PadS and ParS express the opinion that, during his lifetime, the 
sddhaka should change his attitude and choose between the two ideal orientations and 
goals, progressively abandoning the pursuit of the siddhi-s and devoting himself only 


to the attainment of mukti. In the ParS, thanks to divine favour earned by constant 


°° As explained by Brunner, in the older Saiva tantric sources the term sddhaka designates a 
particular type of initiate who, by mastering the mantra-s, acquires several siddhi-s and takes 
advantage of these extraordinary powers in order to achieve various worldly aims for himself or for 
others. Brunner argues that historically, the sadhaka has become a “personnage oublié” in South 
India, and she indicates the causes of the progressive disappearance of this figure: on the one hand, 
the sadhaka-s have been replaced, in certain of their traditional social functions, either by the 
magicians or by the dcdarya-s; on the other hand, the pursuit of the siddhi-s has been devalued 
because it serves selfish and worldly purposes and it has been blamed for diverting the sa@dhaka 
from striving exclusively after liberation (See Brunner 1975). 

°° For instance, in the SS, which represents an old, mostly tantric-oriented stage of the Paficaratra 
tradition, there are three possible initiations (diksa), which grant, respectively, either mukti, or mukti 
and bhukti, or bhukti only; the candidate can choose the type of diksa, according to his wish and 
bhukti is considered as a legitimate aim in itself. See SS, 19, 3-4: ekanekasvartipam vai diksam 
samsarinamsrnu | Gsaddya yam samayanti dehante ‘bhimatam padam || 19.3 kaivalyaphalada ‘py 
eka bhogakaivalyada para | bhogadaiva trtiyad ca prabuddhanam sadaiva hi |/ 19.4. 

With regard to this problem, the JS shows evidence of different orientations: in chapter 5 of the 
work, the aim of the mantrasddhana is the attainment of the emancipating knowledge, rather than 
the acquisition and enjoyment of the siddhi-s; in other parts of the samhita instead, both siddhi-s 
and mukti are regarded as valid aims for the sddhaka (see Rastelli 2000 and, particularly, p. 372, 
note 11) 
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devotion, the siddhi-seeker is able gradually to overcome his rajasic nature and, once 
the sattvic qualities have prevailed, he is ready to reap the fruit of final emancipation. 


While upholding the idea that bhakti and prasdda grant the sadhaka-s both siddhi-s 
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and mukti “according to the wish of men’, the PadS specifies that the pursuit of 


these different boons pertains to progressive stages of the sddhaka’s spiritual 


“career”. In fact, in a passage of the cp which concludes the explanation of the 


benefits acquired through the proficient use of the twelve syllable mantra’”’, it is 


recommended that the mantrin, after prolonged practice of the mantrasddhana, which 


has granted him manifold fruits, i.e. manifold siddhi-s, should become indifferent to 


3 


the advantages of the powers bestowed by the mantra”. In such a way, by 


developing the virtue of vairdgya, in the sense of detachment from worldly objects and 
freedom from all desires - or, according to the expression of the ParS, by becoming a 


4 


nivrtta’”* - the sadhaka will turn the power acquired through his mantra-mastering 


ability into a power whose unique fruit will be liberation~””. 


°9! PadS, jp, 8, 35d-36a: yadipsitam pumsam. 

*°? See PadS, cp, 24, 85-86: “By means of the acts of muttering mantra-s (japa) and oblation with 
fire (homa) the sadhaka should make manifest for himself manifold fruits, the first among which 
are the supernatural powers of subjecting [people] to one’s own will and attracting an absent person 
into one’s presence by magic formulas. [85] The objects of enjoyment which are difficult to obtain 
in the lower regions, in heaven or on earth, may be obtained by man on earth by means of the 
worship of the Purusottama. [86]” vasyakarsanamukhyani japahomadikarmabhih | phalani 
citrarupani darsayet sadhakah svayam || 24.85 patale divi va bhimau ye bhoga bhuvi durlabhah | 
tanavapnoti purusah purusottamapijaya |/ 24.86 

*? See Ibidem, 87ab: “It is said that a man who has mastered the mantra-s (mantrin) ought to turn 
away from the enjoyment of the objects of desire. [87ab]” AGmopabhogavaimukhyam mantrinah 
karyam ucyate | 24.87ab. 

24 See ParS, 30, 96: nirvrttas tu visisyante sarvebhyah purusottamah | samsaragocardatita 
nirvisesah sada mama || 30.96. 

°° As will be discussed in detail below (see pp. 251ff ), the twelve-syllable mantra can be used, 
either for obtaining siddhi-s (see cp, 24, 85-86, quoted above, note 292), or for performing a last 
ritual of yogic suicide, in order to hasten the attainment of liberation. 
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The fourfold mukti 


In the chapter of the cp concerning the twelve-syllable mantra, there is a passage 
dealing with a ritual of yogic suicide, where the author(s) of the PadS introduce the 
idea of a fourfold liberation consisting of sdlokyadi (“being in the same world and so 


296 —]: ae —— . 
on”)”°, where by ddi are meant sdmipya (“nearness”), sdriipya (“likeness”) and 


”°’ Although this passage is not specifically concerned with the 


sdyujya (“union 
topic of mukti, 1t can be read and used as a source of information about an idea of 
liberation which is possibly older than the concept of mukti as sdyujya discussed in 


the jp. 


This passage (PadS, cp, 24, 87c-109) includes: A) the description of a ritual practice 
of yogic suicide (verses 93-104), which will be extensively discussed in the second 
part of this study, concerned with yoga, and specifically, within the context of the 
yoga-permeated rituals’; B) the indication of the places where this yogic suicide can 
be performed, namely, different sorts of holy places connected, respectively, with the 
four states (salokya and so on) experienced in liberation (verses 87c-92); C) the 
description of the situation of the mukta who experiences these four states (verses 


105-109). 


On account of their relevance to the doctrine of liberation, the following extracts of 


the passage in question [indicated under B) and C)] will be now discussed: 


B) “Reaching the divine abode (siddhdyatana), the best dwelling place, granting as 
unique fruit liberation, having the door situated southwards [87c-88a], there, by 
propitiating the fourfold divine form (riéipa) of the enemy of Madhu (=Visnu) - 


296 See PadS, cp, 24, 89cd: salokyadicaturbhedam muktim. 
°°7 See Ibidem, 90 and 108-109, quoted below, pp. 138-139 and notes 299, 300. 
*°8 See below, pp. 251 ff. 
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[namely]: [the forms] made by men, by rsi-s, by gods and the self-manifested one - 
the man desiring liberation, well concentrated, obtains the fourfold liberation 
consisting of sdlokya and so on. There is no doubt about it [88b-89]. He obtains, in 
due order, the being in the same world (sdlokya) by means of [the form made by] 
men, the nearness (sdmipya) by means of the [one] made by rsi-s, the likeness 
(sartipya) by means of the [one] made by gods [and] the fourth (=sayujya) by means 
of the self-manifested [form] [90]. [One measures] the vaisnava region, where 
prosperity [is granted] in progressive order: for the abode [made by] men [it extends 
as far as] the loud sound of the conch-shell blown at the door of the temple is heard, 
then for the [abode made by] rsi-s it is double that size, but for that made by gods it is 
three times that size and for the self-manifested [abode] it is four times that size [91- 
92)” 

C) “This one reaches the Supreme brahman called Vasudeva, the imperishable. 
[105ab] As sesame oil with regard to sesame seed, clarified butter with regard to fat, 
milk with regard to milk [and] water with regard to water, likewise no difference can 
be grasped between individual soul (jivatman) and Supreme Soul (paramdtman) 
[105c-106b]. As water which has vanished in [contact with] glowing iron never 
springs [again], as seeds roasted by fire do not grow again, likewise the individual 
soul is not born again, o you having the lotus as a seat [106c-107]. The attainment of 
the Venerable’s nature is called ‘likeness’ (sdriipya) by the wise ones. The service 


with devotion near God is ‘nearness’ (samipya). Dwelling forever in His world called 


ae PadS, cp, 24, 87c-92: moksaikaphaladam dhama daksinadvaram uttamam || 24.87cd 
siddhayatanamasadya tatra daivam caturvidham | manusyanirmitam carsam daivam ripam 
madhudvisah || =24.88 = svayamvyaktam ~=samaradhya = moksakamah — samahitah | 
sdlokyadicaturbhedam muktim apnoty asamsayam || 24.89 sdlokyam mdnusddarsat samipyam 
devanirmitat | sarupyam *tulyam (em. turyam) dpnoti svayamvyaktad anukramat |/ 24.90 
prasddadvari cadhmate sankhe tasya mahddhvanih | sriyate yatra tam desam vaisnavam 
manusalaye |/ 24.91 tato dvigunamarse tu trigunam devanirmite | caturgunam svayamvyakte dese 
rddhir anukramat |/ 24.92. | am indebted, for the interpretation of half-verse 87cd, as well as for the 
understanding of verses 91-92, to G. Colas (personal comunication of 14-12-2007). 
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Vaikuntha, which is free from rebirth, this is called ‘being in the same world’ 


(salokya). [108-109]. 


In extract B) the text speaks of a fourfold liberation, but explicitly mentions three 
states only, namely sdlokya, samipya and sartipya. Since the PadS advocates the 
concept of a liberation characterized by “union” (sdyujya), one is induced to believe 
that the unmentioned “fourth” element of the tetrad should be sdyujya’’'. The four 
states of the caturbheda mukti are hierarchically ordered (as expressed by anukramdt, 
in verse 90d), so that sayujya is considered as the highest one. But, since the union 
with God represents the ultimate goal for the individual soul, sayujya designates by 
itself the essential feature of liberation; hence, it cannot be considered as one element 
of the tetrad in the same way as the other three, but it has to be regarded as something 
more than and beyond the other three. Therefore sdlokya, sdmipya, sartipya, which 
designate specific states characterizing the condition of the emancipated souls, must 


be held to be subsumed under sadyujya. 


The terms sdlokya, sdmipya, sartipya and sdyujya are not specific to the PadS. They 
occur in authoritative scriptures, such as the Chdndogya Upanisad*” and the 
Bhagavatapurana””. Moreover, as mentioned by Colas, references to sdlokya etc. 


may be found also in Vaikhanasa texts, such as the Maricisamhita, the Atrisamhita 


30° PadS, cp, 24, 105-109: sa brahma paramabhyeti vasudevakhyamavyayam | tile tailam ghrte 


sarpih ksire ksiram jale jalam |/ 24.105 tadvanna bhedo grhyeta jivatmaparamatmanoh | taptalohe 
yatha toyam linam naiva prajayate |/ 24.106 agnidagdhani bijani na rohanti yatha punah / 
tadvanna jayate bhityo jivatma kamalasana |/ 24.107 saripyam bhagavadripapraptih sadbhir 
udahrta | samipyam sannidhau seva devasya paricaryaya || 24.108 salokyam ca tadakhyatam loke 
vaikunthasamjnite | tadiye nityavaso ‘yam punaravrttivarjite |/ 24.109. 

°° By emending tulyam (“the same”) - which does not make much sense in this context - to turyam, 
the more fitting term “the fourth” is obtained (see PadS, cp, 24, 90c, quoted above, note 299). 

30? See ChU, II, 20, 2: “Thus the one who knows this [chant] Rajana, woven on the deities, attains 
the same world (salokatam), the equality of condition (sarstitam) and the union (sdyujyam) with 
these deities...” sa ya evam etad rajanam devatasu protam vedaitadsadm eva devatanam salokatam 
sarstitam sayujyam gacchaiti... 

3 See BhP, 3, 29, 13: “Without serving me people do not obtain sdlokya, sarsti, samipya, saripya 
and also identity (ekatva) [with me] after death” sdlokyasarstisamipya sarupyaikatvam apy uta / 
diyamanam na grhnanti vind matsevanam janah. 
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and the Kasyapajnanakanda’™. With regard to the Paficaratra samhitd-s, these terms 
are not found, at least taken together in association with the concept of mukti, either 
in the ParS, or in the JS, or in the AS, which are important sources for the PadS. They 
occur instead in the SS, in a passage (SS, 7, 105-120b) that the extract B) of the PadS 


is in fact based upon. 


What is concretely meant by the four states experienced in liberation is explained in 
extract C), which describes the situation of the mukta. If the above interpretation of 
the relations among the four elements of the caturbhedd mukti is correct, then it is 
logical that, whereas in extract B) the four states are enumerated progressively in 
order of their attainment, from the lowest to the highest, in extract C) instead, which 
illustrates the full achievement of mukti, the order of the previous extract is reversed 
and begins with the highest of the four states. Accordingly, the condition attained by 
the one who “reaches the Supreme brahman called Vasudeva” is to be recognized as 
the union (sdyujya) with the Lord, which includes saripya, samipya and sdlokya. 
Sarupya - to which allude, most probably, the similes contained in verses 105c-106b - 
means having the same nature (riipa) as God. In the light of the theological views of 
the PadS, this “likeness” must refer to the purusartipa of God: by discarding his body 
after death, the jiva - who is a particular concretization of the purusartipa, endowed 
with a psycho-physical organism which constitutes his material support - is released 
from his material support and can thus realize his original and ultimate identity with 
the purusartipa, which is the source of every individual soul. Thus, the experience of 
sdrupya means that, when released, the jiva returns to the form (riipa) assumed by the 
Lord in order to give rise to the particular spiritual portion (amsa) of Himself, which 
are the individual souls; as mukta, the jiva realizes his true nature, which is the same 


as that of the purusariipa of the Lord. 


34 For detailed references see Colas 1986: 84. 
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Samipya and sdlokya denote the essentially relational feature of the union with God. 
In fact, to abide in Vaikuntha, enjoying the proximity of Bhagavan and worshipping 
Him, means that, even upon release, the jiva-s continue to behave as devotees, paying 
homage to their Lord, and thereby acting as distinct subjects. The relationship 
between the mukta-s and God, with its continuous flow of devotion and adoration on 
one side, and grace and blessing on the other, involves a dynamics of intersubjectivity 
and reciprocity. The existence of the mukta-s at the side of God in his world is 
referred to also in a passage of chapter 12 of the jp, where the liberated ones are 
portrayed as ideal pdfcardatrin-s: “...[Vasudeva] is continually revered by the 
emancipated [beings] who are in the states of nearness and so on (sadmipydadi), and who 
know the five periods of time, the siddha-s who are in the condition of servants, who 
meditate upon the twelve-syllabled [mantra], [57d-58] who are fully accomplished in 
the eightfold yoga, by the many who are wholly devoted to Bhagavan, who know the 
truth and the aim of Paficaratra, always satisfied, standing beside [the Lord], suitably 


intent on the [ever]lasting worship of Bhagavan, the high-souled ones. [59-60b]””. 


While extract C) elucidates the meaning of the four states of mukti, extract B), which 
precedes the teaching about the ritual of yogic suicide, indicates the places suitable 
for the performance of this ritual. The sa@dhaka, who intends to put an end to his life 
in order to hasten the achievement of his final emancipation, should attend certain 
types of temples, worshipping the cult-images placed therein, in order to attain, after 
death, as a mukta, the states of sdlokya etc. The text also specifies what reward is to 
be expected, that is to say what state shall be experienced in liberation by attending 


the respective temples, which are classified according to their founders or builders. 


3 PadS, jp, 12, 57d-60b: ... samipyddipadasthitaih || 12.57d muktais ca patcakalajnaih siddhaih 
kimkaratam — gataih /  upasyamanah  satatam dvadasaksaracintakaih // 12.58 
astangayogasamsiddhair  bahubhir bhagavanmayaih |  *pancardatrarthatatvajnair (em. 
pancaratrarthatattvajnair) nityatrptaih samipagaih /| 12.59 yatharham 
bhagavacchesakarmanisthair mahatmabhih | 60ab. 
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At this point it is opportune to make a digression about temple classification. The 
categorization of temples and images according to their origin, as well as the idea that 
the power and beneficial influence of a temple is commensurate with the status of its 
founder or builder, is to be found in several Vaisnava and Saiva texts and 
traditions’°°. As far as the PadS is concerned, besides the classification provided in 
extract B) of the cp, in a different context - in a passage of the kp - the temples are 
assigned to two categories: the divine abodes (siddhasthana), which are believed to 
be built by the gods in a natural setting and, respectively, the non-divine abodes 
(asiddhasthana), which are built by men in a human environment’’’. By comparing 
these two classifications, which are based on the same criteria, it may be seen that the 
temples and images made by men and /si-s, mentioned in extract B) of the cp, can be 
subsumed under the category of asiddhasthana of the kp, just as the abodes made by 


gods mentioned in the cp coincide with the siddhasthana of the kp; in addition to 


°° For a discussion of the diverse categories of temples, particularly according to the Vaikhanasa 


sources, see Colas 1996: 189-192 and Colas 1997: 242-245. 

307 See PadS, kp, 1, 12-15b: “The abode is said to be twofold on account of the subdivision as 
divine and non-divine (siddhasiddha). At the basis and on the top of hills, on the bank and at the 
confluence of rivers, on the sea-shore, on a small island in a lake, by a bathing place (¢irtha) and in 
a forest: an abode built in these [places] by ViSvakarman is said to be divine, if I am installed there 
by the gods according to the rules. [12-14b] The abode built by men as my temple in towns and so 
on, (or: [the one] built by men, made for me in villages, towns and so on,) know it as non-divine 
abode, due to its staying in villages and so on. [14c-15b]” dvividham sthanam akhyatam 
siddhasiddhaprabhedatah / mile mirdhani sailanam nadyas tire ca sangame // 1.12 samudratire 
puline hrade_ tirthe ca kadnane / etesu nirmitam sthanam siddhakhyam visvakarmana // 1.13 
devadibhir aham tatra sthapitas ced yathavidhi / manusyair nirmitam sthanam *nagaradi krtam 
(em. sa. ma. nagarddau grham) mama (or, em. by Smith: manusyair  nirmitam 
gramanagaradikrtam mama) // 1.14 asiddhayatanam viddhi gramadisthitihetukam / I5ab. 

The translation of the expression siddhdsiddha sthadna (verse 12ab) is problematic: by 
understanding the siddha-s as the great adepts who possess the siddhi-s and every perfection, then 
siddha sthana should be rendered as “abode [built] by the siddha-s” (as in SS, 7, 111-114, quoted 
below, p. 139 and note 310). However by siddha sthana the text indicates a locus of divine 
presence founded by the gods and by asiddha sthana a temple built by men. Therefore in the 
present case siddha and asiddha have to be understood as having a divine and, respectively, a non- 
divine (i.e. human) origin and thus translated as “divine and non-divine”. As Smith observes, by 
siddha sthana the text probably means to refer to temples which are popularly considered as eternal, 
because their origin goes back beyond human recall and their foundation is thus attributed to the 
gods (see Smith (ed.) 1963 : 5, note 13). 
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these, extract B) of the cp mentions the svayamvyakta’® sanctuaries, which are the 


holiest ones, because in them the Lord reveals Himself directly. 


Since the kp is the section of the work which deals specifically and in detail with the 
methods of classification of the temples”, it might be expected to be the primary 
reference for these matters. However, certain features of the above-quoted extract B) 
of the cp, such as a temple classification that is more differentiated than that of the kp 
and an account of the relation between the different types of temples and the extent of 
their respective beneficial influence, which is not mentioned in the Ap, make it clear 
that this extract of the cp was based on some other source. In fact, it is based on the 


following passage of the Satvatasamhita: 


“Thus, [after having] at first [accomplished] the perfect purification of the mind, 
[which is] connected with the [ritual of] self-purification, the one who is strenuously 
determined shall go to the divine abode (divyam dyatanam) [105] for the complete 
and immediate fulfillment of a vow, or to an abode of the siddha-s (siddhayatanam), 
or else to a beautiful abode near a town and so on, [106] so that the vow of those who 
undertake it might be fulfilled without hindrance there. [107ab] 

[The one who is] pure with regard to his acts, speeches and mind, who is practising 
austerities, who is attentive to the performance of his duties, [107cd] who is truly 
wholly devoted to Bhagavan, not worshipping any other god, having his gaze fixed 
on any form [of the Lord], vibhdva or vyitha, [that one] shall become very wise 
through the explanation of the Ggama-s [given] with devotion by a trustworthy 
[teacher]. [108-109b] Out of compassion for this one, as well as for such like men, 
God indeed manifests Himself spontaneously as inner support [of a material object]; 
aes According to Smith, “svayamvyakta, lit., ‘self-manifest’, usually refers to an image or a place 
that is believed to be a potent /ocus of divine presence, so holy that it needs no preliminary 
pratistha rites to make worship valid.” (Smith 1980: 123). 

°° Tn his critical edition of the first ten chapters of the kp, Smith observes that in this section of the 
PadS the types of temples are classified with different methods, the critera of which may refer either 


to the technical, architectural characteristics of the temples, or, as in the present case, to their 
builder (see Smith (ed.) 1963 : 132-133, note 5). 
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know that such a place, which is granting liberation, [is] a divine abode (divyam 
ayatanam). [109c-110] 

Those who are thoroughly versed in the mantra-s and are the best among the sages, 
learned and pure, for the welfare and the fame of the natives of the country and of 
themselves too, [111] after having imagined a stone on the ground as being the form 
of a mantra, or having considered a holy, huge tree as the dwelling-place of God, 
they make Him dwelling concealed there by the power of the [mantra] and then they 
dismiss Him. [112-113ab] Know that this is the characteristic of the abode of the 
Lord of all: [113cd] having made [Him] present there, endowed with His bodily 
shape, by means of his mantra and [having] worshipped [Him] with leaves, flowers 
and so on, that [place] is named the abode of the siddha-s (siddhayatanam). [114] 

But [where] the image of Bhagavan is installed by brahmans and so on, for obtaining 
a result and for raising up their own family, that is to be known as abode. [115] 

Know that the customary characteristic [of the abode] of the Lord of all, the all- 
pervading Lord, represents a component of the ritual. [116] 

The Vaisnava land covers an area that extends, in all directions beginning with the 
east, from the door of the temple, as far as the fading away of the sound of the conch- 
shell. [117] This [area] is declared twice as large where God is made to descend [into 
the icon] by the siddha-s and three times as large where [God] manifests himself 
spontaneously. 

Since the mind of men is afflicted with moral stains on account of the corrupted 
senses, at the time of death it undergoes a perfect purification in the abode of 
Narayana; [thus] the fruit [attained] after death by those whose souls are cultivated by 
meditation is to be understood as [attainable], according to order, beginning with the 


being in the same world (sdlokyatd). [118-120b]*?"”. 


ato SS, 7, 105-120b: prag evam cittasamsuddhim bhavasuddhisamanvitam | niscayikrtya yatnena 
divyam dyatanam vrajet || 7.105 vratasamsiddhaye ninam siddhadyatanam eva va | athava 
‘yatanam ramyamasannanagarddikam || 7.106 nirvighnena vratam yasman nispadyetdtra 
karminam | karmavanmanasaih suddhas taponisthah kriyaparah |/ 7.107 yo nanyadevatayaji 
tattvato bhagavanmayah | kasmimscid vaibhave ripe vyuhiye va subuddhiman |/ 7.108 
baddhalaksyo bhaved bhaktya tv aptagamanirdarsanadt | tasyapi tadrsanam ca bhavinam 
anukampaya || 7.109 vyaktatam agamad devah svayam eva dhardtmand | yatra moksapradam 
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Comparing the threefold classification of holy places presented in this passage of the 
SS with the fourfold classification given in extract B) of the cp of the PadS, several 
similarities and divergences may be ramarked. The divine abode (divya Gyatana) of 
the SS, where God manifests Himself spontaneously as the inner support, the actual, 
spiritual reality of a particular object or place of worship, corresponds in the PadsS, 
not to the daiva, which is an abode or image fashioned by the gods, but to the 
svayamvyakta, because there the Lord manifests Himself directly. The abode of the 
siddha-s (siddhayatana), which in the SS is a natural site where the siddha-s worship 
God after having summoned up the divine presence with the power of the mantra-s, 
is perhaps equivalent to the temple or image made by the rsi-s in the PadS. The abode 
(dyatana) of the SS, which is consecrated by the brahmans, corresponds to the temple 
or image made by men in the PadS. The correspondences are shown in the table 


below: 


PadS, cp, 24, 87c-92 | SS, 7, 105-120b 
manusyayatana ayatana 

(abode built by men) (abode built by men) 
arsdyatana siddhayatana 

(abode built by visi-s) _| (abode consecrated by siddha-s) 
daivayatana 

(abode built by gods) 

svayamvyaktayatana divyayatana 

(self-manifested abode) | (self-manifested abode) 


viddhi divvam ayatanam hi tat |/ 7.110 mantrasiddhais ca vibudhair munimukhyais tathamalaih | 
sdntaye desajanam tv apy dtmanas capi kirtaye || 7.111 mantrakrtimayam dhyatva pasdnam 
vasudhatale | pdavanam va tatam vrksam jnatva va devatasrayam |/ 7.112 krtva 
tacchaktisamruddham visrjya ca tadasritam | viddhi sarvesvarasyaivam sthitam nilayalaksanam || 
7.113 svamantrasannidhim  tatra’ krtva_ tadvigrahanvitam | pujitam  patrapuspddyais 
tatsiddhayatanam smrtam |/ 7.114 phalaptaye tu vipradyaih svakuloddharanaya ca | sthapitam 
bhagavad bimbam jneyam dayatanam hi tat || 7.115 krivangabhagam ydtasya sarvagasya ca vai 
vibhoh | viddhi sarvesvarasyaivam sthitam niyatalaksanam |/ 7.116 prdsddadvaradesac ca yatra 
sankhadhvaniksayah | purvadi sarvadik tavat ksetram bhavati vaisnavam || 7.117 siddhavataritad 
devat tad etad dvigunam smrtam | trigunam ca svayamvyaktad dehante bhavitatmanam |/ 7.118 
phalam sdlokyatapurvam parijneyam kramdd yatah | dustendriyavasdc cittam nrnam yatkalmasair 
vrtam |/ 7.119 tadantakale samsuddhim yati narayandalaye | 7.120ab. 
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Setting aside the variances in their respective classifications, there are several reasons 
why the passage of the PadS may be shown to derive from the SS. In the first place, 
the SS details (in verses 107c-115) the characteristics of types of sanctuaries which 
are simply enumerated in the PadS. In the second place, while reasserting the belief 
that the temple and the divine image worshipped therein have a beneficial influence 
and grant prosperity over the area sourrounding the divine abode, the PadS takes 
from the SS the idea that this power increases according to a hierarchical order which 
is based on the status of the founders of the sanctuaries; in the third place, by 
acknowledging that to the various sorts of temples correspond different extents of the 
Vaisnava region, the PadS also takes from the SS the standard of measurement of this 
region, which is given by the area in which the sound of the conch shell blown at the 


temple gate is audible. 


Finally, what is most relevant for the present discussion, the SS makes clear that, to 
purify the mind at the time of death (antakale, verse 120a), it is necessary to go to a 
holy place or a temple (ndrdyandlaye, verse 120b). In the context of the PadS this 
means that he who intends to commit the yogic suicide must go to a sanctuary in 
order to purify himself and make himself fit for the performance of this last ritual. 
The SS then says that the attendance in the abode of God grants, after death (dehdnte, 
verse 118d), the attainment of the states of salokya etc., according to order (Aramat, 
verse 119b). The PadS elaborates what is stated by the SS, showing how the 
enhancing power of the different kinds of sanctuaries determine the respective 
rewards granted by attending them, and specifying (in verse 90) the one-to-one 
connection between each type of sanctuary to be attended and the respective states to 
be experienced in liberation, in their due order (anukramdt, verse 90d). Accordingly, 
by paying homage to a cult-image where the divine presence has been conjured up by 
means of the ritual of installation (i.e. the pratistha ceremonies) performed by the 
priests, the devotee, once released, will reach the world of God (sdlokya). By 


worshipping an image whose origin, not historically traceable, is ascribed to 
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legendary figures such as the rsi-s, the devotee will experience, as mukta, a true 
nearness (sdmipya) to the Lord. By attending a sanctuary consecrated by divine 
beings, the devotee will realize, in liberation, the essential likeness between his soul 
and the Supreme soul (saripya). Finally, by being in a locus of spontaneous self- 


manifestation of the godhead, the devotee will enjoy union with God (sayujya). 


But what is meant in the SS and PadS by the expressions kramat and, respectively, 
anukramat? What does it signify that the four states are experienced “according to 
order’? The necessity of clarifying this point was noted by Alasinga Bhatta (XVI 
cent.) who, in his commentary on this passage of the SS, illustrates two possible, 


different interpretations of the idea of the fourfold mukti. 


In commenting the verses 118-119 of the SS*'', Alasinga Bhatta explains that, in the 
expression sdlokyatapurvam (“beginning with sdlokya”’) by ptrvam are meant 
sadmipya, sdriipya and sdyujya; kramat - he says - indicates a distinction among 
human beings according to their rank’'*. This explanation implies that the four states 
are experienced by different sorts of liberated souls, according to a hierarchy. 
Alasinga Bhatta himself raises the question whether this teaching might not 
contradict the statements of sruti and smrti (and he quotes from the Mundaka 
Upanisad, Bhagavad Gita and Brahma Siitra), asserting that liberation is one and the 
same for every mukta’'’. In order to answer this question, Alasinga Bhatta quotes 
Venkatanatha, who claims that, as the situation of the door-keepers is not the same as 
that of every inhabitant of a town, likewise, in liberation, the condition of mukta is 
not the same for everyone: some experience a particular state and others experience 
other states. Venkatanatha writes: “In reaching the Venerable in the worlds of Visnu 
and so on, there is such a distinction as in the case of the door-keepers and so on; the 


specification is meant to explain the difference of what is attainable for those who are 


311 See SS, 7, 118-119, quoted above, p. 144 and note 310. 

32 See SS 1982: 139: sdlokyatapiirvamityatra piirvapddena sdmipyasdriipyasdyiijyani grhyante / 
kramad manusddikramenetyarthah /. 

313 See Ibidem. 
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looking for [liberation]. As it is said: some dwell in the worlds of Visnu and some 
desire [His] nearness, but others partake of the same nature [as God] and others 


[attain] union [with Him]. This is called liberation.” '* 


For the PadS, this interpretation of the idea of the fourfold liberation would signify 
that the sadhaka, who intends to perform the ritual of yogic suicide with the view of 
attaining mukti, ought to attend the type of temple suitable to his rank, in order to 
experience, once liberated, the corresponding state. It is possible that by rank is 
meant the social rank, the varna. Actually the idea that the social order of this world 
is reproduced also in liberation is explicitly expressed in the Vaikhanasa 
Maricisamhita, where it is said that, in liberation, the brahman attains the sayujya- 
pada, 1.e. the [highest] abode in union with Visnu, the ksatriya obtains the sdripya- 


315 It is therefore 


pada, the vaisya the samipya-pada and the sudra the sadlokya-pada 
possible that, in the PadS too, an orthodox, conservative outlook has expressed this 
hierarchical idea of liberation, which does not necessarily correspond or agree with 


the concept of mukti as sayujya as expounded in the jp. 


But Alasinga Bhatta also gives another, different explanation of the verses 118-119 of 
the SS. He writes: “Or else, Aramat means sdlokya, samipya and so on, by degrees, so 
that there is no doubt with regard to the explanation of the meaning, because of the 
possibility that indeed every place has the opportunity of granting the fourfold fruit, 


”16 According to this explanation, the four states would represent 


sGlokya and so on. 
successive stages, all granted in due order by every type of temple and, probably, all 


experienced gradually by every liberated soul. In this case, since the four states are in 


314 Ibidem: tathahi — “bhagavatpraptavapi visnulokadigu dvarapdlddisviva tathavidhabhedo’stiti 
tadapeksinam prdapyabhedadyotanaya prthannirdesah / yathahah — lokesu visnornivasanti kecit 
samipamicchanti ca kecidanye / anye tu ripam sadrsam bhajante sayujyamanye sa tu moksa uktah 
// iti’. 

*™ See Colas 1986: 84. 

316 See SS 1982: 140: yadva kramddityatra  sdlokyasamipyadikramenetyarthavarnane 
ndstyetadasankaya evavakasah sarvasyapi ksetrasya sadlokyadiphalacatustayapradatvasambhavat // 
118-119//. 
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a progressive and hierarchical order, sayujya, which is the highest, should subsume 
the other three, so that the one who attains sdyujya, experiences the other three as 


well. 


With regard to the PadS, this second interpretation would imply that the idea of the 
fourfold liberation expounded in the cp does not disagree with the concept of mukti as 
sdyujya advocated in the jp; on the contrary, the former could be regarded as an 
elaboration of the latter. In fact, the assertion of the jp that liberation was 
characterized by sayujya would appear to be elucidated by the description given in 
the cp of the states of sdlokya, samipya and sdarupya, regarded as the diverse and 
successive stages leading to the full experience of the union between jiva and 


paramatman. 


This second interpretation, which assumes a basic agreement between the relevant 
teachings of jp and cp and suggests that these teachings may be considered as 
complementary, adds consistency to the doctrine of liberation of the PadS. However, 
it seems hardly convincing for the following reasons: first of all, if every type of 
sanctuary “has the opportunity of granting the fourfold fruit, sa@lokya and so on” - as 
stated by Alasinga Bhatta - then, for what reason and according to what criterion 
should the sa@dhaka choose to attend a particular kind of temple rather than another 
one? Moreover, it is difficult to understand how the four states could be successively 
experienced by the mukta, because the idea of progressive stages would introduce a 


temporal and relative dimension to the everlasting condition of the liberated soul. 


On the other hand, the first interpretation seems to be more cogent, not only because 
it is the very one advocated by Venkatanatha, at least as far as the SS is concerned. 


In fact, the PadS manifests a conservative outlook with regard to social distinctions 
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on several occasions’'’. To quote just few examples, in the jp one reads that the 
varnasrama order was established by God Himself and, by complying with it, one 
obtains divine favour’'*; with regard to the eligible person to whom the content of the 
samhita can be revealed, it is said: “This secret, salvific doctrine should not be 
revealed ... to an outcaste person ... and never to one non-initiated by the investiture 
with the sacred thread ...”°'” but “it should be communicated to a pure, accomplished 


brahmacarin ... proficient in the Veda with all its supplements, well born, ascetic, 


member of the first three varna-s.”’*°; in the instruction about the performance of 


prandydana given in the yp, it is clear that the the practice of yoga is a prerogative of 
the members of the first three classes’'. Therefore, a hierarchical concept of 
liberation, where the social distinctions among human beings and among devotees are 
maintained even in the condition of liberated souls, thereby determining the kind of 
state respectively experienced by the mukta-s, is not inconsistent with the orthodox 
outlook testified in the PadS. It is thus plausible that the relevant teachings of jp and cp 
belong to different layers of the text and give voice to the ways of thinking of different 


groups within the Paficaratra community. 


317 With regard to the PadS Smith remarks a “... rather atypical attitude toward class distinctions 
that are to be maintained among devotees. Whereas the typical note struck time and again in other 
works, both ‘earlier’ and ‘later’, is a disappearance of class distinctions among the devoted 
followers of the Lord, in the Padma, despite its heavy emphasis on the grace of God, there is an 
exclusiveness maintained with regard to social origins of the faithful.” (Smith 1975: 198). 

318 See PadS, jp, 5, 5: “[Sri Bhagavan:] My favour is great to those who conform to the law of the 
classes and stages of life, which has been established by me. [5]” varndndm asramanam ca maryada 
ya maya krta | tam ye samanuvartante prasddas tesu me mahan || 5.5. 

3! PadS, jp, 12, 67ab, 69a, 69c: naitad guhyataram jianam akhyeyam...12.67ab ... na hinavarnine 
... 69a ... naiva cadnupanitaya ... 69c. 

340 Ibidem, 70cd, 73ac: vaktavvam ca_ vinitaya suddhaya brahmacarine || 70cd 
chandamsyadhitine sangam kulinaya tapasvine | traivarnikaya ...73ac. 

321 See PadS, yp, 3, 1, 6cd: “A member of the first three classes, who behaves according to the 
established rules of conduct proper to his own class and also suitable to his stage of life, who is 
intent upon the homage paid to Vasudeva [1] ... should practise the regulation of breath by means 
of the prescribed method. [6cd]” traivarnikah svavarnoktair asramdnugunais tatha / dcarair 
acaran yuktair vasudevarcane ratah // 3.1 ... yathoktavidhina pranadyamam samacaret // 3.6cd 
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PART II 
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I THE YOGA: PRELIMINARY REMARKS 


To understand the place of yoga in the Pad§S, as well as its role in the religious life of 
the pdiicardatrin, it is necessary to identify the most relevant problems and evaluate 
the textual sources referred to. The following questions must therefore be answered: 
1. What does yoga mean in the PadS? 

2. To whom are the teachings about yoga addressed? 

3. Does the yogapdda, the section of the work entirely devoted to yoga, suffice to 


provide adequate solutions to these problems? 


1. Regarding the first question, the text of the PadS does not contain an explicit 
definition of yoga, but there are clear statements claiming that yoga constitutes a way 
of salvation: “... it is said that the wise man absorbed in yoga [attains] final beatitude. 
[1] The one who, permitted by a guru, learns this meritorious yoga, which destroys 
worldly existence [and] grants the complete attainment of any object, this one reaches 
final beatitude. [30cd]’””’. While yoga has to be understood in the perspective of its 
function in the process of emancipation, yet it does not represent a way in itself, 
independent from or alternative to other means of liberation; it has rather to be 
regarded as one of the elements of the process of emancipation. There is a concise 
passage which epitomizes the view of the PadS about the means of liberation, 
bringing into focus the factors leading man to mukti, namely, as essential prerequisite, 
divine grace (prasdda), then, as further necessary elements, deriving from both divine 
revelation and human labour, yoga and jndana: “When the eternal, Supreme dtman is 


inclined to grace, then, liberated from maya, absorbed in yoga, being one who has 


%°2 padS, yp, 1, 1 and yp, 5, 30cd: [brahmd] bhagavan yogayuktasya nihsreyasam udiritam / 


purusasya dayasindho jndninah purusottama // 1.1. idam bhavaharam punyam yogam 
sarvarthasiddhidam // 5.30cd yo ‘dhite gurvanujndatah sa yati paramam gatim //. 
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subdued his senses, by means of knowledge [man] attains the Supreme brahman, 


which is characterized by happiness.””””. 


The assertion that yoga is a means of liberation clarifies also the purpose for which 
yoga has to be taught and learned. But what is yoga actually? What does such a 
means of liberation consist of, in concrete terms? The passages indicating those who 


are eligible for yoga provide a clue to these questions. 


2. There are repeated statements, throughout the PadS, to the effect that, as a way of 
salvation, yoga is meant for those who have the adhikara to receive the teachings 
concerning jfidna and yoga, and who, consequently, deserve the qualification of 
jnanin-s and are destined for final emancipation straight after their present life. This 
idea, which can be deduced from the distinction between jfidnin and ajndanin bhakta-s 


*** is reaffirmed at the beginning of the yp: 


mentioned in the opening verses of the kp 
“[Brahma:] O Bhagavan, ocean of compassion, Purusottama, it is said that the wise 
(jfdnin) man absorbed in yoga [attains] final beatitude. [1]”*°. To be a jfanin, to be 
eligible for acquiring the salvific power of yoga, means, first of all, to possess a 
complex of qualifications which characterize every pdfcardatrin, namely: to be an 
initiate (diksita), a devotee (bhakta) and to worship God by means of the prescribed 
ritual activity (Ariyd). In addition to these qualifications, the j7dnin must possess the 
virtue of vairdgya’”®, he should be free from any worldly desire, endowed with an 
ascetic attitude towards life, constantly devoted to the spiritual aspect of his 


existence: “What has been so expounded is the quintessence of yoga (yvogasara), o 


you having the lotus as a seat. [29ab] This has to be taught to those who are totally 


3°3 DadS, jp, 7, 32c-33: yada prasadasumukhah paramatma sanatanah |] 7.32cd tadaé mayavimuktas 
ca yogayukto jitendriyah | vijnanena param brahma prapnoti sukhalaksanam | 7.33. 

3-4 See the passage PadS, kp, 1, 1-11, quoted and discussed above, pp. 24ff. 

325 Dads, yp, 1, 1, quoted above in note 322. 

36 See PadS, yp, 1, 7b (quoted below, p. 166 and note 341), where it is said that the yoga of 
knowledge (jfdnayoga) is characterized by vairagya. 
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engaged in ritual (kriya), who are always turned away from worldly existence, who 


are initiated worshippers devoted to me. [29c-30b]””””. 


Though concerned with the identification of those who deserve the revelation of the 
yogasara, the latter passage suggests that the learning and practice of yoga cannot be 
considered independently from the ritual worship (Kriya) of God; thereby the text aids 
understanding of what, in concrete terms, the practice of yoga consists. The portions 
of the PadS dealing with ritual elucidate the connection between yoga and kriya; 
close scrutiny shows that the various disciplines and practices pertaining to yoga 
must be regarded as integral parts of the religious life of the pdficardatrin; they are to 
be recognized as essential components of his ritual activity, by means of which he 
can experience the relation with the worshipped God, a relation which is fully 
realized as the union of individual soul and Supreme Soul finally achieved after the 


present life. 


Hence, in answering the question of what is meant by yoga in the PadsS, it proves to 
be difficult to define a concept of yoga which can subsume all the yoga-featured 
disciplines and practices taught in the work; rather than speaking of yoga, it would be 
more appropriate to speak of yogic aspects of the religious life and of the spiritual 


experiences of the pdncardatrin. 


3. These tentative answers to the basic questions concerning yoga in the PadS must 
be substantiated by the evaluation of those portions of the work dealing with this 
topic. The first, most obvious source to be taken into account is the yp, insofar as this 
is the section specifically concerned with the exposition of the teachings related to 
yoga. It is a useful starting point because it constitutes a sort of general introduction, 


an outline of the main issues. But, as a matter of fact, the yp, though claiming to 


*°7 DadS, yp, 5, 29-30b: ity evam yogasdro ‘yam kathitah kamalasana / nityam kriydtatparanam 
*samsaracakitatmanam (em. Sri. samsadravimukhatmanam ) // 5.29 madbhaktanam diksitanam 
vacyo ‘yam upasidatam / 5.30ab. 
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disclose the “essence of yoga” (vogasdra, yp, 5, 29a), does not provide a complete 
and consistent treatment of this topic. Therefore, a discussion of its contents needs to 
be supplemented by reference to passages belonging to other portions of the work. In 
fact, as yogapdda, this section is not supposed to contain descriptions of rituals 
(which are found instead in the kp and cp), thus it cannot provide exhaustive 


information about the yogic-ritual practices of the pdncardatrin. 


Bearing in mind the limitations of the yp as a source, it is anyway useful, before 
proceeding to its study, to provide an analysis of its contents, in order to facilitate 


orientation through the text. 


Analysis of the yogapada 


Chapter 1 


1. Question by Brahma (1, 1-2). 

1.1. General statement about yoga (1, 3). 

2. Definition of karmayoga and jndnayoga (1, 4-7b). 

2.1. There are eight limbs of yoga (1, 7c). 

2.2. Enumeration of the yama-s and niyama-s (elements of karmayoga) (1, 7d-10b). 


3. Description of the Gsana-s (1, 10c-22). 


Chapter 2 


Connection between pranayama and ndadisuddhi (2, 1) 


4. The subtle physiology. 
* 4.1. The doctrine of the sthdana-s. 
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* 4.1.1. Measure of the body (2, 2). 

* 4.1.2. Regulation of the air and fire which are located in the body (2, 3). 
* 4.1.3. Description of the sthadna-s (2, 4-17b): 

* 4.1.4. the place of agni vaisvanara (2, 4-8b) 

* 4.1.5. the place of the kanda (2, 8c-9) 

* 4.1.6. the place of the twelve-spoked cakra (2, 10-13b) 

* 4.1.7. the place of the kundalini (2, 13c-14b) 

* 4.1.8. kundalini/prakrti and yoga (2, 14c-17b). 

4.2. Description of the nddi-s (2, 17c-26b). 

4.3. Description of the prana-s (2, 26c-37b). 

Connection between pranayama and nadisuddhi (2, 37c-38). 


Chapter 3 


5. Pranayama. 

5.1. The setting (3, 1-6). 

5.1.1. The method of pranayama (3, 7-11b). 

5.1.2. An effect of pranayama: the two lotuses (3, 11c-13). 

5.1.3. The fruits of pranayama (3, 14-18b) 

5.1.4. The physical effects of pranayama and the classification of the yogin-s (3, 18c- 
22) 

** 5.1.5. The combined practice of kumbhaka (pranayama) and dharand on the vital 
parts of the body, in order to maintain health (3, 23-32b). 

The method of pranayama (3, 32c-34). 

6. The observation of the signs of approaching death (aristdni) (3, 35-36). 


Chapter 4 


6.1. Question by Brahma about the aristani (4, 1) 
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6.1.1. Description of the aristdani (4, 2-8b). 

7. The two applications of pratyahara (4, 8c-10b). 

8. The list of the vital parts of the body (marmasthanani) (4, 10c-13b). 

9. The practice of dharana within the ritual of atmasuddhi. 

9.1. The dharand on the places of the five elements in the body (4, 13c-22b). 

9.2. The worship of the five murti-s in the parts of the body corresponding 
respectively to the five elements (4, 22c-24). 


Chapter 5 


10. Dhyana. 

10.1. Preparation for the meditation on the para Vasudeva (5, 1-4). 

10.1.1. Correspondence between states of consciousness, parts of the body and 
manifestations of God (5, 5-8b). 

10.1.2. Description of the meditation on the para Vasudeva (5, 8c-20b) resulting in 
samadhi (5, 17-20b). 

10. 2. Description of the meditation accompanying the last yogic ritual (5, 20c-28). 
11. Conclusion of the yogapdda (5, 29-30). 


Problems concerning the text and structure of the yogapada 


This analysis of the text of the yp immediately highlights some incongruous elements, 
namely: 

a) elements of the subtle physiology (marked with one *) which are not further 
elaborated in the text and do not harmonize with the system of nddi-s and prdna-s, 
which provides the “support” for the practice of pranayama’. 


*°8 For a discussion of this topic, see below, pp. 184-199. 
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b) yogic practices (marked with two **) which, although included within the 
treatment of yoga as a way of salvation, are simply special procedures aimed at 
specific results - such as maintaining a healthy body - and are not related to the 


declared highest goal of yoga™”’. 


These elements are inconsistent both in terms of their contents and of their position in 
the text of the yp. As far as the structure of the text is concerned, the passages which 
deal with the above mentioned elements appear as breaks within the main 
argumentation: the verses in question are introduced by a weak, or even absent, 
logical connection with the context in which they are inserted, and the exposition is 
often abruptly truncated. Moreover, from the point of view of their contents, some 
elements must be regarded as out of place in relation to the whole of the yp because 
they are either unnecessary for a general understanding of the matter at issue - as in 
the case of the elements of subtle physiology (marked with one *) - or - as in the case 
of the yogic practices (marked with two **) - they do not agree with the general 
tenets advocated by the PadS with regard to the chief function of yoga. 


A further problem connected with the structure of the yp, and related also to the 
above mentioned incongruities within the text, concerns the sense and the function to 
be attributed to the anga-s of yoga. The text speaks explicitly of astangayoga and, 
indeed, the practice of yoga is illustrated in the yp according to the classical scheme 
of the eight anga-s, which are mentioned and discussed in due order. This 
arrangement of the subject-matter is undoubtedly a device which allows the author(s) 
of the work to express their own views about yoga in a well known and traditionally 
acknowledged pattern and terminology. But, within this apparently well ordered 
structure of the yp, considerable space is dedicated to the subtle physiology, which 


certainly does not correspond to a yogdnga; moreover, some of the anga-s, namely 


*°° For a discussion of this topic, see below, pp. 212-217. 
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pranayama and dharana, are presented as disciplines which can be used for purposes 


which have nothing to do with the salvific value attached to yoga. 


As a working hypothesis, to be tested through the study of the yp, two possible ways 
may be suggested to explain the presence of heterogeneous or incongruous elements, 
neither of which rules out the other: the first option is to relate the inconsistent 
elements and the passages dealing with them to different layers of the text; the second 
is to account for the discrepancies by considering them as effects of interpolations 
and, specifically, as deriving from the diverse sources referred to by the author(s) of 
the PadS. Thus, through a historical-philological approach the inconsistencies of the 
yp may be explained by relating them to the internal re-workings and/or external 


influences which characterize the history of the text’s transmission. 


Finally, a reassessment of the concept of anmga-s may show how, in the PadS, these 
cannot be considered - as they are in Patafjali - as functional units of a system of 
yoga, representing, from the point of view of the yogin, the steps of a unique spiritual 
process culminating in dhydna and samadhi. In the yp the so-called anga-s 
correspond instead to single disciplines, that can be applied in different contexts for 
different purposes. When they are treated merely as psycho-physical disciplines, they 
can be directed to a broad range of possible objects and, accordingly, aimed at 
achieving various results. Their versatile character is exemplified in the case of the 
dharana, which can be either employed in a ritual context, namely within the daily 
ritual of atmasuddhi**®, or else directed to the vital parts of the body in order to 
maintain good physical health**’. Only when applied to ritual do the yogic disciplines 
form an aggregate of coordinated practices, thus becoming the functional components 
of a whole, namely, of a system of yoga-permeated ritual. Inasmuch as they are 
constituent elements of the ritual, these disciplines might therefore be more 


appropriately referred to as yaganga-s, rather than yogdnga-s. 


33° See PadS, yp, 4, 13c-24, quoted and discussed below, pp. 232-238. 
331 See Pads, yp, 3, 23-32b, quoted and discussed below, pp. 212-217. 
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Il KARMAYOGA AND JNANA YOGA 


The yp begins with a statement designating yoga as “the fixing of a non-agitated 
mind upon any object” and this “is the conjunction [with that object]”***. This half 
verse echoes the beginning of the yoga chapter of the ParS, according to which “yoga 
is said to be that which makes the concentration of the mind on any object calm and 
undisturbed. [5c-6b]”’*’. Thus, according to both texts, one can generally speak of 
yoga whenever the mind, in a state of unshakeable composure, is focusing its 
attention on any object; thereby - adds the PadS - yoga implies also an action of 
bringing together, which leads to the conjunction between the subject and the object 
of this mental act (the term samyoga should be understood as referring to the action 


of bringing together, rather than to the result of this action). 


In both the PadS and the ParS, these general statements introduce a distinction 
between two aspects, or types, of yoga, namely karmayoga and jndnayoga: “this, o 
four-faced one, is twofold. [3cd] The continuous directing of the mind towards the 
acts prescribed, according to how the act has to be performed, this is called yoga of 
action (karmayoga). [4] But the constant directing of the mind towards the best 
object, this is to be known as the auspicious yoga of knowledge (jndnayoga), 
promoting the fulfilment of every perfection. [5] The one whose mind is engaged in 
the twofold yoga characterized by what has been said, this one directly reaches the 


supreme bliss of final emancipation. [6]”***. Karmayoga means the observance of the 


33? badS, yp, 1, 3abe: avydkulasya cittasya bandhanam visaye kvacit / yat samyogah....1.3abc 

eee ParS, 10, 5c-6b: yat karoti samadhanam cittasya visaye kvacit || 10.5cd anakulam asamksobham sa 
yoga iti kirtyate /10.6ab. 

For an analysis of the yoga chapter of the ParS and a comment on the ideas exposed therein see 
Czerniak-Drozdzowicz 2003: 64ff and 158ff. 

334 pads, yp, 1, 3c-6: ...caturvaktra sa ca dvaividhyam asnute // 1.3cd karma kartavyam ity evam 
vihitesveva karmasu / bandhanam manaso nityam karmayogah sa ucyate // 1.4 yat tu cittasya 
satatam arthe sreyasi bandhanam / jnanayogah sa vijneyah sarvasiddhikarah subhah // 1.5 
yasyoktalaksane yoge dvividhe ‘vasthitam manah /sa yati paramam sreyo moksalaksanam anjasa // 
1.6. 
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obligations concerning any kind of act, including ritual activity. Constant thinking 
about what ought to be done and of the proper way of doing it signifies keeping 
oneself fully concentrated on one’s duty, constantly conscious of the injunctions 
related to it. This does not mean simply obeying the prescribed rules, considering 
them merely as a decalogue. The term bandhanam must be understood here in the 
sense of total absorption, a conscious involvement in the accomplishment of the act 
prescribed. Such a mental attitude brings about the interiorization of one’s own duty, 
producing an inner transformation so that the one who is intent on karmayoga is 
purified and made gradually fit and ready for the next step, the j#dnayoga. This, the 
concentration of the mind on the highest possible object, is to be understood as 
meditation on God. Therefore, in the case of jidnayoga, the samyoga, the action of 
bringing together the subject and the object of the mental act of meditation leads to 
the conjunction between the individual soul of the meditating yogin and the Supreme 


Soul. 


The distinction between karmayoga and jndnayoga is found also in the ParS: “If man 
directs an unshaken mind on the acts, this is the yoga of action (karmayoga) 
removing every sin; [6c-7b] but if [he], quiet, directs the mind on the object of 
knowledge only, this is known as the the auspicious yoga of knowledge (jfidnayoga), 
promoting the fulfilment of every perfection. [7c-8b]”*’. The same concept is 
formulated in a similar way in the two texts, but the ParS seems to emphasize the 
distinctive characteristics of the two sorts of yoga, rather than their complementarity. 
They are supposed to bestow different boons: karmayoga, destroying every sin, has a 
purifying power; whereas the expression sarvasiddhikara, applied to jidnayoga, can 
refer - here as well as in the PadS - both to the acquisition of the magical powers, the 
siddhi-s, and to the attainment of perfection, i.e. final emancipation. It is not clear 


whether the ParS envisages karmayoga and jndnayoga as two aspects or steps of one 


pee ParS, 10, 6c-8b: yadi karmdni badhnati cittam askhalitam narah || 10.6cd karmayogo bhavety 
esah sarvapadpa prandsanah | yadi tu jndna evarthe cittam badhnati nirvyathah |/ 10.7 jianayogah 
sa vijneyah sarvasiddhikarah subhah |10.8ab. 
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and the same discipline, or as two kinds of yoga. The former option is corroborated 
by the statement that, “the one whose mind feels no agitation [by practising] both 
yoga-s, attains the abode known as the abode of Visnu. God alone is the support of 
both yoga-s. [8c-9]”**®. Thus both are necessary to attain the sarvasiddhi, in the sense 
of final emancipation. Moreover, they have an equal value, because “the worship [of 
God] can be done by knowledge as well as by act. [10ab]””*’. On the other hand, the 
idea of two different sorts of yoga is suggested by the assertion - to be found later in 
the same chapter - according to which karmayoga and jndnayoga are suitable for 
different kinds of people: “For the man who is ignorant (akrta-buddhi), but whose 
mind is intently occupied with virtuous conduct, karmayoga is suitable, because for 
him knowledge is difficult to attain. [61] But for the man who is educated and learned 
(krta-buddhi), jidnayoga shall be rather [suitable], because he becomes despondent 
about action. [62]. Actually, it is anyway difficult to establish, on the basis of this 
statement (not further clarified), whether, by Arta- and akrta-buddhi, the ParS truly 
intends to indicate two different kinds of people, or is referring rather to the stages of 
spiritual development of one and the same person. According to the latter option, the 
man engaged in yoga passes through two conditions: first, as akrta-buddhi, he limits 
himself to the observance of righteous behaviour and of the prescribed rituals, 
devoting himself to kKarmayoga only; later, no longer satisfied with mere compliance 
with the prescribed acts, which no longer suffice to fulfil the needs of his spiritual 
life, by devoting himself to the pursuit of knowledge, i.e. to jidnayoga, he is enabled 
to reach the condition of krta-buddhi. These two different interpretations of the 


statement contained in the ParS seem both to be possible*”’. 


336 Thidem, 8c-9: ubhayor yogayor yasya na cittam vindati vyatham |/ 10.8cd sa tat padam avapnoti 


yad visnoh prathitam padam | ubhayasyapi yogasya deva eva nibandhanah || 10.9. 

337 Thidem, 10ab: jndnena karmand capi tac ca karyam upadsanam |10.10ab. 

338 Thidem, 61-62: narasyakrtabuddhes tu ghatamdanasya satpathe | karmayogah prayoktavyah tasya 
jnanam hi durlabham |/ 10.61 yas tu vidyavinitah syat krtabuddhis ca manavah | jnanayogah param 
tasya sa hi karmani sidati |/ 10.62. 

°° Czerniak-Drozdzowicz interprets this passage in the sense of the first of the two options 
discussed here (See Czerniak-Drozdzowicz 2003: 159). 
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Although it is tempting to equate the distinction made in the PadS between jndnin 
and ajndnin bhakta with the distinction made in the ParS between kyta- and akrta- 
buddhi, it is not by chance that, though adopting the same categories of karmayoga 
and jidnayoga, the author(s) of the PadS have left out the ParS statement about Arta- 
and akrta-buddhi yogin-s. For as far as the PadS is concerned, yoga is one, yet made 
up of a complex of disciplines, and is intended for the jndnin, as 1s asserted in several 
quoted statements throughout the work. Furthermore, this jidnin/yogin must practise 
both, not only the auspicious jfidnayoga, but karmayoga as well. In fact, the man who 
intends to undertake the path of yoga as a way of salvation must purify himself by 
fulfilling a series of moral and ritual injunctions, with deep insight and awareness of 
the obligations prescribed; without changing his attitude towards life, the yogin will 
never be able to experience the brahman. Hence, only by combining both, karmayoga 
and jfidnayoga, may the final emancipation be granted immediately after the present 
life. This is clearly stated by the PadS: “The one whose mind is engaged in the 
twofold yoga characterized by what has been said, this one directly reaches the 


supreme bliss of final emancipation.”””. 


As for the concrete contents and distinctive features of kKarmayoga and jidnayoga, 
the PadS, again echoing the text of the ParS, says: “The limbs of the first one 
(karmayoga) are yama and so on and of the second one (j#dnayoga) detachment 
(vairdgya) and so on. [7ab]”*"'. For the ParS too, “it is established that [the elements] 
of karmayoga are yama and niyama and [those] of jidnayoga are said to be vairdgya 


and samadhi. [10c-11b]’**’. 


The parallels remarked upon so far between the two texts are shown in the table 


below: 


340 Dads, yp, 1, 6, quoted above, p. 163 and note 334. 

*" Tbidem, Tab: yamadirangam pirvasya vairdgyadi parasya tu /1.7ab. 

* ParS, 10, 10c-11b: yamas ca niyamas caiva karmayogasya niscitam || 10.10cd vairégyam ca 
samadhis ca jnanayogasya ucyate [10.1 lab. 
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PadS, yp, 1, 3-7b 


ParS, 10, 5c-11b 


avyakulasya cittasya bandhanam 


visaye kvacit / 
yat samyogas  caturvaktra 
dvaividhyam asnute // 1.3 


karma kartavyam ity evam 
vihitesveva karmasu / 
bandhanam manaso nityam 
karmayogah sa ucyate // 1.4 
yat tu cittasya satatam arthe 
sreyasi bandhanam / 
jianayogah sa 
sarvasiddhikarah subhah // 1.5 
yasyoktalaksane yoge 
‘vasthitam manah / 
Sa yati paramam sreyo 
moksalaksanam anjasa // 1.6 


yamddirangam purvasya 
vairdgyadi parasya tu /1.7ab 


Sa ca 


vijneyah 


dvividhe 


yat karoti samadhanam cittasya 
visaye kvacit || 10.5cd 
anakulam asamksobham 

sa yoga iti kirtyate | 10.6ab 


yadi karmani badhnati 

cittam askhalitam narah |/ 10.6cd 
karmayogo bhavety 

esah sarvapdpa pranasanah | 

yadi tu jndna evarthe cittam 

badhnati nirvyathah || 10.7 

jmanayogah sa vijneyah 
sarvasiddhikarah subhah /10.Sab 


ubhayor yogayor yasya 

na cittam vindati vyatham || 10.8cd 

sa tat padam avdpnoti yad_ visnoh 
prathitam padam | 

ubhayasyapi yogasya ~~ deva eva 
nibandhanah || 10.9 

jnanena karmana capi tac ca 

karyam upasanam |10.10ab 


yamas ca niyamas caiva 
karmayogasya niscitam |/ 10.10cd 
vairagyam ca samadhis ca 
jnanayogasya ucyate / 10.1 lab 
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The elements of Karmayoga: yama and niyama 


In discussing the constituent elements of karmayoga, the text introduces the idea of 
an eightfold yoga: “There are eight limbs beginning with yama...”°*’. This idea is 
foreign to the ParS, which does not speak of astangayoga, but it is to be found 
instead in the AS, which enumerates eight limbs of yoga, namely: yama, nivama, 
dsana, prandyama, pratyahara, dharand, dhyana and samadhi’**, the very ones 
discussed in the yp of the PadS. The author(s) of the PadS, after having taken from 
the ParS the idea of the twofold yoga, constituted by karmayoga and jndnayoga, have 
superimposed upon this twofold pattern the eightfold division adopted by AS. By 
doing so, they have juxtaposed these two patterns without bothering too much about 
their integration into a consistent system. In fact, whereas the text explicitly assigns 
yama and niyama to karmayoga and, implicitly, dhyana and samadhi to jndnayoga, it 
does not specify which of the other anga-s discussed in the yp pertain to karmayoga 
and which to jndnayoga. This unsuccessful harmonization of the two patterns can be 
explained by the way the author(s) of the work have incorporated into the text ideas 
deriving from different sources: the ParS and the AS. Their reference to the AS 
proves fruitful, insofar as its detailed information about several topics, including the 
subtle physiology, is then used to enrich with technical items the exposition of yoga 


provided by the yp of the Pads. 


In specifying what yama and niyama consist of in concrete terms, the text says: 
“Yama is characterized by harmlessness and so on. There are ten yamas, namely: 
harmlessness, truthfulness, not stealing, sexual continence, compassion, rectitude, 
patience, resolution, moderate diet and purity. [7d-8] On the other hand, niyama is 


regarded as consisting of asceticism and so on. It is characterized by: asceticism, 


*8 PadS, yp, 1, 7c: astau yamddayo *yogah (em. ma. angani)...1.7c. 

4 See AS, 31, 16-17: astdéngdnyasya vaksyami prthak tani nisamaya | yamas ca niyamas 
caivamasanam tadanantaram |/ 31.16 pradndyamas tatah proktah pratyaharas ca dharand | 
dhyanam tatha samadhis cadpy angany etani narada |/ 31.17. 


169 


contentment, faith, generosity, worship of Hari, learning the canonical texts, modesty 


and muttering mantras. [9-10ab]’*”. 


It would be difficult to frame all the elements enumerated in these two lists of the 
PadS within the two categories of yama and nivama as they are meant by Patafyali, 
for whom the yama-s are negative rules of conduct, prescribing self-restraint in 
general and abstention from doing certain things in particular, and the nivama-s are 
positive rules of conduct, recommending the observance of certain obligations. It is 
true that, among the yama-s mentioned in the list of the PadS, harmlessness (ahimsd), 
truthfulness (satya), not stealing (asteya) and sexual continence (brahmacarya) 
correspond to the first category of the moral restraints; whereas, among the niyama-s, 
asceticism (tapas), worship of Hari (drddhana), learning the canonical texts 
(siddhantasravana) and muttering mantras (japa) correspond to the second category 
of the positive religious obligations. However, there are several other elements which 
do not fit into the two categories given above; it is therefore more useful to take the 
yama-s and niyama-s of the PadS as a whole and to subdivide the elements included 


therein into three categories, namely: 


a PadS, yp, 1, 7d-10b: yamo ‘himsddilaksanah // 1.7d ahimsa satyamasteyam brahmacaryam 


dayarjavam / ksama dhrtir mitaharo saucam ceti yama dasa // 1.8 tapahprabhrtirupas tu niyamah 
kathyate punah / tapas sa tustir astikvam danam arddhanam hareh // 1.9 siddhantasravanam hris 
ca japa ityadilaksanah /1.10ab. 

The PadS list of yama-s is identical with that given in the AS (See AS, 31, 18: satvam daya dhrtih 
saucam brahmacaryam ksamarjavam | mitaharas tathasteyamahimseti yama dasa |/ 31.18.), 
whereas it diverges from the corresponding list given in the ParS (See ParS, 10, 11c-14b: 
vagindriyam anukrosad akrtyakaranat karam |/ 10.11cd agamyagamanat padam_ nartanollankhanad 
api | nindyanarisamdyogdj jaghanendriyam dtmanah |/ 10.12 icchamdatrena coccardd duhsilam 
guhyam indriyam | sankalpandd anarthanadm manas ca pariraksati || 10.13 yad ayam dharmiko yogah 
sa yamah parikirtitah /10.14ab.) 

The Pads list of niyama-s reproduces that given in the AS (See AS, 31, 24-25b: siddhantasravanam 
danam matirisvarapijanam | samtosastapa astikyam hrirjapas ca tatha vratam |/ 31.24 ete tu 
niyamah prokta dasa yogasya sadhakah | 31.25ab.), with slight variants, namely: in the AS santosa 
and isvarapujana stand, with the same meaning, for tusti and Gradhana, then the AS includes also 
belief (mati) and vow (vrata). On the other hand, the ParS equates nivama with sadhana, without 
providing any list of observances (See ParS, 10, 14c-15b: vratopavadsadanddau yad etani niyacchati 
// 10.14cd niyamas tena samjneyah karmayogasya saddhanah |10.15ab.) 

For a comparative analysis of the yoga in the AS and in the Vaikhanasa Maricisamhita see Colas 
1988. For a discussion of the yama-s and niyama-s in the two texts, see [bidem: 256-262. 
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a) General principles of behaviour. 


Among the virtues and rules of conduct enumerated, there are a few which might be 
recommended to any righteous person, regardless of his particular religious 
affiliation. Thus, as a general rule of behaviour, truthfulness (satya), the command to 
speak the truth, demands a strict correspondence of one’s thoughts and words with 
facts; this attitude towards reality leads to rectitude (Grjava), which means to behave 
honestly and to hold by and be satisfied with one’s decisions, as is expressed by 
resolution (dhrti) and contentment (tusti); moreover, while acting properly, one 
should not push oneself forward, but show modesty (hri), and, instead of eagerly 
awaiting the results of one’s actions, one should show patience (ksamda). In order to 
behave well towards living beings, one should obey the command relating to 
harmlessness (ahimsa), which means not causing any possible injury to living 
creatures, and feeling sympathy and concern for them, as expressed by compassion 
(daya); the command of not stealing (asteya) implies that one should not desire other 
people’s property but, on the contrary, by showing generosity (dana), one should 


share one’s fortune with one’s fellow creatures. 


b) Virtues proper to an ascetic way of life. 


In addition to these qualities, proper to any decent person, the man who intends to 
follow the discipline of yoga, as is taught in the PadS, should comply with additional, 
more specific qualifications. First of all the adept should purify himself. This purity 
(sauca) entails not simply physical cleanness, both external and internal, obtained by 
regular ablutions and by a moderate diet (mitahdara) consisting only of permitted 
foods, but entails also the inner purification of the mind. This condition of 
impeccableness must be accompanied by a spiritual, ascetic attitude towards life 


(tapas), which implies, above all, sexual continence or chastity (brahmacarya). 


In the PadS, asceticism (tapas) does not mean the practice of austerities or penance, 


but indicates rather a whole attitude and discipline of life conditioning the attainment 
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of the salvific knowledge. As stated in the jp: “...the practice of asceticism (tapas) is 
celebrated as a means of knowledge. [lab]’””°. This broad notion of tapas means that 
it may be considered as involving a series of virtues, observances and obligations 


(4 


which are mentioned within the yama-s and niyama-s also: “...Asceticism is 
considered as threefold according to whether it is connected with speech, mind or 
body. Worship and respect for gods, brahmans, spiritual teachers and learned men, 
purity (Sauca), rectitude (Grjava), [1c-2] harmlessness (ahimsana), continence and 
chastity (brahmacarya), this is called the asceticism connected with the body. 
[Speaking] words [that are] truthful, kind and favourable to living beings, [3] and the 
practice of recitation of the sacred texts, this is said to be verbal asceticism. Perpetual 


content, subduing the self by mere thinking of brahman, [4] purity of mind and 


benevolence, [this] is called mental asceticism. [S5ab]”?””. 


c) Duties of the pdficaratrin. 


On completion of the yama-s and niyama-s which constitute the prerequisites 
necessary for the ideal yogin, the text introduces some behavioural duties foreseen for 
the Vaisnava devotee in general and for the pdfcardatrin in particular. Accordingly, 
one should be a believer, possessing faith (Gstikya) and should learn the canonical 
texts of the Paficaratra tradition (siddhdantasravana), in order to be able to perform, 
according to their prescriptions, the worship of God (arddhana); moreover, for the 
sake of worship, as well as of the practice of meditation, one should be acquainted 


with the use of the mantra-s (japa). 


6 Dads, jp, 8, lab: [brahmd] vijAdnopayariipena tapascarya ca kirtita | 8. lab. 

a Pads, jp, 8, lce-5b: bhagavan tattapah kidrk kim va tatkathyatam mama |/ 8.1cd |sribhagavan| 
vanmanahkayajatvena tapas tat trividham matam | devadvijaguruprajnapijanam saucam Grjavam || 
8.2 ahimsanam brahmacaryam tapah sariram iritam | anugrahaparam vadkyam_ satyam 
bhitopakarakam |/ 8.3 svadhyayabhyasanam ceti vdacikam kathikam tapah | santosah satatam 
brahmacintaya ‘tmavinigrahah || 8.4 bhavasuddhih saumyata ca tapomanasam iritam | 8.5ab. 
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The function of this complex of virtues and duties in the concept of the twofold yoga 
(i.e. karmayoga and jndnayoga), as well as its role in the religious life of the 
pancaratrin, is not discussed in the yp, where the yama-s and niyama-s are simply 
enumerated, but is elucidated in two passages of the jp. Here, the elements of 
karmayoga, the yoga of action, are considered to be the concern of a so-called 
for the arising of the salvific knowledge of brahman; the latter, called sattvajndna, 
knowledge of the Being, is then fully attained through the practice of jidnayoga. The 
relevance of these two passages of the jp to the present discussion is due to the fact 
that, firstly, they enrich and clarify the notion of karmayoga and, secondly, they 


elucidate the relation between karmayoga and jndnayoga. 


The first of these two passages of the jp says: 

“[Brahma:] Now disclose to me the knowledge granting the attainment of brahman, o 
Imperishable. After having become acquainted with it, there shall be no more birth, 
nor death, nor bondages of worldly existence. [23] [Sri Bhagavan:] ‘Knowledge - it is 
said - is of two kinds: the one called sattva and the one consisting of kriya’. The 
unfailing and lasting accomplishment of the one called sattva [is obtained] through 
the one called kriyd. [24] [Brahma:] Now tell me, o Lord, of which kind is the 
knowledge consisting of kriya, through whose practising I shall proceed towards the 
one called sattva, granting the attainment of brahman. [25] [Sri Bhagavan:] The 
[knowledge] called Ariyd is declared to be twofold, namely yama and niyama; and 
through these two one obtains the knowledge called sattva, there is no doubt [about 


it]. [26] With regard to brahman, [one] obtains what is to be known, [which is] called 
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sattva [and which is] not different from knowledge [itself]; from knowledge [arises] 


liberation, in the Supreme dtman which is final beatitude, o lotus-born. [27]. 


This passage has to be read together with the second, above-mentioned passage of the 
Jp, which complements the former and provides a concrete content to the terms yama 
and niyama. In addition, it stresses the importance of ritual worship as an essential 
factor contributing to the arising of j7idna. The association and parallel reading of 
these two passages of the jp is also justified by the fact that they are both based on a 
common source, namely a passage of the Jayakhyasamhita, which furthermore 
provides a more organic exposition of the ideas expressed in the two separate 


passages of the PadS. 


The second passage of the jp of the PadS says: 

”A pure knowledge (vijnana), free from the influence of external objects arises for 
the [man] who [has achieved] the destruction of ignorance which has no beginning 
through the performance of the rites of propitiation of Bhagavan and the limbs of 
yoga, yama and so on: [2-3ab] purity, sacrifice, asceticism, due observance of all rites 
and customs and also the practice of recitation of the sacred texts; [3cd] the state of 
continence and chastity, moderation in diet, silence, restraint of the organs of sense, 
harmlessness and fasting, bathing in sacred waters and visiting places of pilgrimage 
on the banks of sacred streams; [4] indifference to children and wife, avoiding 
defiled food, disinterested reverence for the aged, patience, benevolence and 


kindness; [5] averting the face from the wives and the property of others, reverence 


8 PadS, jp, 5, 23-27: [brahma] idanim vada me jnanam brahmasiddhidam acyuta | yaj jhatva na 
punarjanma maranam bhavabandhanam |/ 5.23 [sribhagavan| "jnadnam_ dvividham dakhyatam 
satvakhyam ca kriyatmakam" | satvakhyasya kriyakhyena siddhir avyabhicarini || 5.24 [brahmd] 
jnanam kriyatmakam tavat vada kidrgvidham prabho | yendbhyastena satvakhyam yasyami 
brahmasiddhidam || 5.25 |sribhagavan] yamas ca niyamas caiva kriydkhya dvividha smrta | tabhyam 


jneyam avapyate | jnandn muktih paranande paramatmani padmdja || 5.27. 
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for the authoritative scriptures, indifference to [any] object of enjoyment. Through 
these [virtues] preparing the mind [6] arises an awareness (j7dna) turned inwardly. 
When knowledge and awareness (j7idnavijidna) arise, men devoted to ritual perceive 
- through [them] - the abode, having reached which they will never be born again, 


free from birth and death. [7-8ab]’””’. 


The above quoted passages of the PadS are based on the following passage of the JS: 

“(Narada:] O Lord, speak about the knowledge conferring the attainment of brahman 
[and] about its characteristics; having become acquainted with it, there shall not be 
birth, death [or] bondage with worldly existence. [39] [Sri Bhagavan:] Know that 
knowledge is of two kinds: the one called sattd [=sattva] and the one consisting of 
kriya. The holding of the one called sattd shall arise by means of the practice of the one 
called kriya. [40] [Narada:] Now tell [me], o Lord, of which kind is the knowledge 
consisting of kriyda, through whose practising I shall become acquainted with the one 
called satta conferring the attainment of brahman. [41] [Sri Bhagavan:] The kriya 
knowledge is told, by its nature, twofold: first, [the one] characterized by nivama and 
last, [the one] called yama. [42] By performing the one called niyama combined with 
yama, the attainment [of brahman] is granted. [43ab] [Narada:] O Lord of the world, 
tell me in detail, to me fallen into the ocean of existence, about the characteristics of 
these two, on which the highest abode is founded. [43cd-44ab] [Sri Bhagavan:] Purity, 
sacrifice, asceticism, as well as recitation of the texts belonging to the sruti; [44cd] 
gentleness, mildness, as well as constant patience, truthfulness, goodness towards 
living beings, which [means] not doing harm even to enemies; [45] harmlessness 
towards others beginning with oneself and great self-restraint of the mind, as well as no 
9 PadS, jp, 7, 2-8b: bahyoparagarahitam nirmalam tasya jdyate | vijidnam  yasya 
bhagavatsamarddhanakarmabhih || 7.2 anaddyavidyavilayo yogangais ca yamadibhih / saucam ijya 
tapascarya svddhyayabhyasanam tatha || 7.3 brahmacarya mitaharo maunam indriyanigrahah | 
ahimsa copavasas ca sndnam tirthanisevanam || 7.4 vairagyam putradaresu dustaharavivarjanam | 
arata vrddhaseva ksama maitryanrsamsata || 7.5 paradaraparasvesu vaimukhyam sdstrasevanam | 
asaktata bhogyavastusv etais cittaprasadhanaih |/ 7.6 jnanam pratyanmukham jatam tena jdnanti 


tatpadam | yat prapya na_nivartante janmamrtyuvivarjitah || 7.7 purusah karmanirata 
jnanavijnanajanmani | 7.8ab. 
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desire for any object of enjoyment of the senses, such as food. [46] Being detached 
from worldly feelings by sitting, sleeping, being on the way as well as by eating, one 
should not give up meditation within the heart, which bestows the fruit of beatitude. 
[47] [Then] bestowing gifts according to one’s own power, [speaking] truthful and not 
harsh words, having always the same opinion of friends and enemies; [48] rectitude, 
not falsehood, compassion for everybody. Whatever self-restraint be endowed with 
these elements, [this is] yama and niyama. [49] Thus, from the one called kriya man 
obtains the knowledge called satta. Then, with regard to brahman, out of the 
knowledge called satta, there shall be a knowledge not different [from it]. Then, due to 
the knowledge which is not different from brahman, the Supreme brahman is united 


[with one’s self]. [50-5lab]?”’. 


It is evident that the verses 39-43b and 50-51b of the JS passage constitute the source 
of the first quoted passage of the PadS (PadS, jp, 5, 23-27), whereas the verses 43c-49 
are the source of the verses 3c-6 of the second passage (PadS, jp, 7, 2-8b). “The limbs 


of yoga, yama and so on,” mentioned in PadS, jp, 7, 3b, stand for the contents of the 


en = 


ae S, 4, 39-51b: [naradah] brahmasiddhipradam jnadnam brihi tallaksanam prabho yaj jndtva na 


bhavej janma maranam bhavabandhanam || 4.39 |sribhagavan| jndnam tu dvividham viddhi 
sattakhyam ca kriyatmakam sattakhyasya krivakhyena abhyastena bhaved dhrtih |/ 4.40 [nadradah| 
jnanam kriyatmakam tdvad vada kidrgvidham prabho yendbhyastena sattakhyam jnasyami 
yamakhyam paramam caiva tac ca svabhavikam smrtam |/ 4.42. nirvartya niyamakhyam tad 
yamayuktam ca siddhidam / 4.43ab [naradah] etayor laksanam bruhi yad Gyattam param padam || 
4.43cd vistarena jagannatha bhavabdhipatitasya me / 4.44ab [sribhagavan] sucir ijya tapas caiva 
svadhyayasrutipurvakah |/ 4.44cd akrirata ‘nisthurata ksama@ caivanapayini satyam bhitahitam 
caiva yad abadha paresv api || 4.45 parasvadder ahimsad ca cetaso damanam mahat 
indriyabhyavaharyanam bhoganam api casprha || 4.46 asane Sayane marge asaktis capi bhojane 
hrdgatam na tyajed dhyanam anandaphaladam ca yat || 4.47 atmasaktya pradanam ca satyam 
vakyam anisthuram amitresu ca mitresu sama buddhis sadaiva hi || 4.48 arjavatvam akautilyam 
karunyam sarvajantusu etadanganvito yo yo yamo yamaniyamakah || 4.49 evam kriyakhyat 
sattakhyam jndnam prapnoti manavah brahmany abhinnam sattakhyat jnandj jnanam tato bhavet || 
4.50 brahmabhinnat tato jnandad brahma samyujyate param / 4.5 lab. 
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yamadi enumerated in the verses 3c-6 correspond also, to some extent, to those 


mentioned in JS, 4, 43c-49°°'. These parallels are shown by the following table: 


Pads, jp, 5, 23-27: 


[brahma| idanim vada me _ jnanam 
brahmasiddhidam acyuta | yaj jndtva na 
punarjanma maranam bhavabandhanam 
HO.23 

[Ssribhagavan| "“jfanam  dvividham 
akhyatam satvakhyam ca kriyatmakam 
"/ satvakhyasya_ kriyakhyena _ siddhir 
avyabhicarini |/ 5.24 

[brahma] jnanam kriyatmakam tavat vada 
kidrgvidham prabho | yendbhyastena 
satvakhyam yasyami brahmasiddhidam || 
D129, 

[sribhagavan| yamas ca niyamas caiva 
kriyakhya dvividha smrta | tabhyam 
jnanam ca satvakhyam prdpnoty eva na 
samsayah |] 5.26 


“~- =: 


jneyam avapyate | jnanan  muktih 
pardnande paramatmani padmaja || 5.27. 


JS, 4, 39-43b, 50-51b: 


[ndradah| brahmasiddhipradam jnanam 
brihi tallaksanam prabho yaj jnatvad na 
bhavej janma maranam bhavabandhanam 
|| 4.39 

[sribhagavan| jmianam tu dvividham 
viddhi sattakhyam ca kriyatmakam 
sattakhyasya_ kriyakhyena_ abhyastena 
bhaved dhrtih | 4.40 

[ndradah| jnanam kriyatmakam tavad 
vada kidrgvidham prabho yenabhyastena 
sattakhyam jnasyami brahmasiddhidam || 
4.4] 

purvam niyamalaksanam  yamakhyam 
paramam caiva tac ca_ svabhavikam 
smrtam || 4.42. 

nirvartya niyamdkhyam tad yamayuktam 
ca siddhidam / 4.43ab 


evam  kriyakhyat sattakhyam jndnam 
prapnoti manavah brahmany abhinnam 
sattakhyat jnanaj jnanam tato bhavet || 
4.50 brahmabhinndat tato jnanad brahma 
samyujyate param /4.5 lab. 


Pads, jp, 7, 2-8b: 


bahyoparagarahitam  nirmalam _ tasya 
jayate / vijnanam yasya 
bhagavatsamarddhanakarmabhih_ || 7.2 
andadyavidydvilayo yogangais ca 
yamadibhih | saucam ijyd tapascarya 
svadhyayabhyasanam  tatha |/ = 7.3 
brahmacarya mitaharo maunam 


JS, 4, 43c-49: 


[ndradah| etayor laksanam brihi yad 
ayattam param padam || 4.43cd 

vistarena jagannatha bhavabdhipatitasya 
me [sribhagavan] sucir ijyd tapas caiva 
svadhyayasrutipurvakah || 4.44 

akrirata 'nisthurata ksama caivanapayini 
satyam bhitahitam caiva_yad_ abdadha 
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svadhyaya, ahimsa, ksamd, asaktata. 


The corresponding elements between PadS, jp, 7, 3c-6 and JS, 4, 43c-49 are: sauca, ijyd, tapas, 
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indriyanigrahah | ahimsa copavasas ca 
snanam tirthanisevanam |/ 7.4 

vairagyam putradaresu 
dustaharavivarjanam | arata vrddhaseva 
ksama maitryanrsamsata /| 73 
paradaraparasvesu vaimukhyam 
sastrasevanam | asaktata bhogyavastusv 
etais cittaprasddhanaih || 7.6 

jnanam  pratyanmukham jdtam tena 
jananti tatpadam | yat prapya na 
nivartante janmamrtyuvivarjitah || 7.7 
purusah karmanirata 
jnanavijnanajanmani_ [7.Sab. 


paresv api |/ 4.45 

parasvader ahimsa ca cetaso damanam 
mahat indriyabhyavaharyanam 
bhoganam api casprhd || 4.46 

asane Sayane marge asaktis capi bhojane 
hrdgatam na tyajed dhyanam 
anandaphaladam ca yat || 4.47 
atmasaktya pradanam ca satyam vakyam 
anisthuram amitresu. ca mitresu. sama 
buddhis sadaiva hi |/ 4.48 


arjavatvam akautilyam karunyam 
sarvajantusu etadangdnvito yo yo yamo 
yamaniyamakah || 4.49 


As was the case for the yama-s and nivama-s enumerated in the first chapter of the 
yp, in PadS, jp, 7, 3c-6 certain virtues valid for everybody are also mentioned. 
Particular attention is given to those qualities which favour a friendly human society, 
such as: harmlessness (ahimsd), benevolence (maitri), kindness (anrsamsata), 
patience (ksam4@), disinterested reverence for the aged and, as an equivalent to asteya, 


refraining from desiring the wives and property of others. 


A second group of “yamddi” may also be distinguished, which are related to the 
qualities pertaining, more specifically, to an ascetic way of life: purity (sauca), which 
is associated with moderation in diet (mitahdra), avoiding defiled food and fasting; 
the ascetic attitude and behaviour (tapas), which involves the withdrawal from any 
worldly relationship with one’s fellow creatures, hence silence (mauna), continence 
and chastity (brahmacarya) and indifference towards children and wife, which 
implies also the renunciation of any sense of possession with regard to the latter; 


finally, retreat of the organs of sense from the sensible world and indifference to any 


2p he corresponding elements between PadS, jp, 7, 3c-6 and PadS, yp, 1, 7-10b are: sauca, tapas, 


brahmacarya, mitahara, ahimsd, ksama. Comparing then PadS, yp, 1, 7-10b and JS, 4, 43c-49, the 
corresponding elements are: ahimsd, satyam, arjava, ksamd, sauca, tapas, dana. 
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object of enjoyment mark the progressive detachment of the yogin from any worldly 


appeal. 


A last group of “yamddi” is concerned with the duties of the pious pdfcardatrin. The 
due observance of all rites and customs (caryda) means a general conformity with the 
rules of conduct and the proper way of living of the pdficaratrin-s. This entails the 
performance of all religions obligations, with two of the five daily observances 
(pancakdla) being mentioned in the text, namely: sacrifice (iva) and the practice of 
recitation of the sacred texts (svadhyayabhyasana), which, accompanied by a sense of 
reverence for the authoritative scriptures (Sastrasevana), in some way corresponds to 
the siddhantasravana (the learning of the canonical texts of the Paficaratra tradition) 
mentioned in the yp passage. For the inner purification of the devotee, the pious 
practices of bathing in sacred waters and visiting places of pilgrimage on the banks of 


sacred streams are recommended. 


The enumeration of the yama-s and niyama-s, contained in the passage PadS, jp, 7, 2- 
8b, confirms the broad notion of karmayoga already suggested in the yp. 
Accordingly, karmayoga must be regarded not only as a general moral preparation 
for the practice of yoga, but also as comprehensive good behaviour that includes a 
series of specific religious obligations which are characteristic of the conduct 


prescribed (caryda) for the pdfcaratrin. 


As is stated in verses 2-3b of this passage, compliance with this caryd, in which the 
worship of God (aradhana) constitutes the most important obligation, is inextricably 
associated with a knowledge (vijndna) free from the influence of the impressions 
exerted on the sense-organs by external objects. This kind of knowledge is attained 
when the mind, not distracted by the objects of the senses, is perfectly concentrated, 
and when the condition required for the practice of karmayoga 1s fulfilled, i.e. “the 


continuous directing of the mind towards the acts prescribed, according to how the 
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act has to be performed”? 


. This vijidna, which inspires the man consciously 
practicing the virtues and duties of karmayoga, is the background necessary for the 
arising of an “awareness (jfidna) turned inwardly”, by which is meant the 
interiorization of one’s own duty. Thus, the implicit concern of this passage is none 
other than the contents of karmayoga and the mental attitude which should 
accompany its practice. The conclusion is that, thanks to the influence of these two, 
i.e. concentration and interiorization, the so-called “jndnavijndna’, men are able to 


perceive (jananti) the highest abode, which is imagined as a desirable aim; in this 


way there arises in these men the longing for liberation. 


This idea is developed in the first quoted passage of the jp (5, 23-27), which states 
8b), not only allows men to imagine and desire the highest abode, but constitutes also 
the precondition for the arising of the salvific knowledge of brahman, the 


sattvajnana’’. This implies that, for the yogin-s who conform to the caryd of the 


=n 
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purified and become qualified for the higher step of yoga, the jidnayoga, whose fruit 


is the sattvajndana. 


Verse 27 of the PadS passage, as well as the parallel verses 50-51b of the JS, 
elucidate what is meant by sattvajndna. According to both texts the sattvajndna is 
attained when there is no more duality between knowledge and its object, which here 
is sattva/the Being/brahman. According to the formulation of the PadS, the 
knowledge about sattva, whose object is sattva, i.e. the Being, is not different 
(abhinna) from what is to be known (jfeyam), i.e. from the object of knowledge; 


hence sattvajndna means the actual identity between knowledge and its own object, 


33 pads, yp, 1, 4. 
354 This is in agreement with what is stated in JS, 4, 39-43b. 
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and this sort of knowledge leads to the beatitude of the union with the Supreme 
atman. According to the clearer formulation of the JS, out of the sattdjndna arises a 
knowledge which is not different (abhinna) from brahman itself; in the expression 
brahmabhinna jndna, the attribute abhinna referred to jidna alludes to an existential 
condition not different from brahman, so that such jfdna is no longer a kind or a 
stage of knowledge, but is the realization of the union of the Self with the brahman. It 
is noteworthy that the verb sam-yuj used in the JS (verse 51b) corresponds to the term 


sdyujya which, in the PadS, designates the attainment of mukti. 


Through the notion of sattvajnana the PadS seems to suggest the idea that, ultimately, 
it is jidna which leads to mukti. This would imply that, even if the ritual worship of 
God (ardadhana) has to be considered as a necessary precondition for the final 
emancipation, as a powerful means of liberation, yet knowledge should be regarded 
as a Superior updya, representing a higher step, beyond ritual, on the way towards 
liberation. But this idea of the primacy of jfidna has to be understood within the 
ritual-yogic system of Paficaratra, not independently from it. In fact in the PadS the 
liberating jndna, the sattvajnana, is the fruit of jidnayoga; it is the result of a 
steadfast, disciplined practice of the highest form of yoga, which in its turn is strictly 


connected with the performance of the ritual worship of God. 


The notion of jidnayoga - defined as “the constant directing of the mind towards the 


best object” 


- is not yet properly elucidated in the passages so far discussed. But 
the idea that jidnayoga has to be understood as meditation on God is suggested by 
several statements contained in the jp. Within a discussion on the nature of brahman, 
it is said: “Seeing in this way the Supreme brahman, with the supreme eye of 
knowledge, the mortal being who is concentrated in yoga always reaches the highest 


abode [of Visnu]. [40]°*° - and, further on - The sages, the spiritual teachers satisfied 


355 p= 

PadS, yp, 1, 5. 
35° Dads, jp, 5, 40: pasyann ittham param brahma parena jndnacaksusa | yogayuktah sada martyah 
prapnoti ca param padam || 5.40. 
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[with it], know with the eye of knowledge the imperishable object of knowledge: 
Visnu, who is not to be known by the intellect, indistinct, being beyond the 
manifested world, higher than the highest. [18-19ab]”’°”. The jfidna spoken of here is 


not the speculative knowledge related to the phenomenal world and acquired through 


ce 


the logical pramdna-s, because brahman is “...surpassing the cognition acquired 


through the means of knowledge... ... not rationally argued by those who are seeking 


deliverance, unimaginable, imaginable, wonderful, beyond the range of speech and 
99358 


thought.””””. Therefore, the insight disclosed by the jndnacaksus corresponds to the 


sattvajnana spoken of in the passages discussed above and what makes possible the 
opening of the jndnacaksus is dhyana: “The Supreme Being is unborn, formless, the 
inner self (Gtman) of all beings. He becomes perceptible through the use of the 
bhavand for the ones who know. [29]. In the expression bhdvandyogat, the term 
bhavana should be understood as a synonym of dhydna: in addition to the well 
known interchangeability of the terms dhydna and bhdvanad in the Aagamic 
literature’, such an interpretation is borne out by the meaning attributed to bhavand 


in its other few occurrences in the PadS*”. 


oa Pads, jp, 6, 18-19b: abuddhibodhyam aspastam vyaktasyopari visthitam / parat parataram visnum 
surayo jnanacaksusa |/ 6.18 vidanti* na tam ajnandat (Sri. ma desikastyptah) jnadnagocaram aksaram | 
6.19ab. 

ae Pads, jp, 5, 36c, 34bcd: ...pramanapratvayatitam...5.36c ...moksamanair atarkitam / adhyeyam 
dhyeyam ascaryam avanmanasagocaram |] 5.34bcd. 

°° PadS, jp, 6, 29: ajo ‘py amiirtih sarvesém antaradtma parah pumdn | jndnindm bhavana 
yogdadupalabdhipatham gatah |/ 6.29. 

369 See Brunner 1990a: 10, note 3. 

°°! One such example is found in a passage dealing with the tattva-s as riipa-s of the paramdtman, 
where the term bhdvand refers to the meditation leading to the knowledge of brahman: “The 
meditation (bhdvanda) on all these tattva-s according to due order, the attention fixed on each of 
them, namely intense meditation (samadhi), produces the best knowledge of the authoritative texts, 
by which men reach the brahman that is regarded as the highest among these [tattva-s]. [37-38c] 
...O four-faced one, I shall briefly describe the 51 tattva-s as forms of the Supreme Gtman. [39] The 
unchanged, highest meditation (bhavanda) on these [tattva-s] effects perfection. [40ab]” (PadS, jp, 8, 
37-38c, 39-40b: /brahmd] ... tesu tattvesu sarvesu bhavana vihita kramat | samadhir ekatdnaiva 
sastravijnanam uttamam || 8.37 prasiite yena tadbrahma tattebhyah paramam matam | prapnuvanti 
narah... || 8.38abe_ [Sribhagavan:] catvarimsaddasaikam ca tattvani paramatmanah / riipadny eva 
caturvaktra samksepat kathayami aham // 8.39 bhavand tesv avikrta siddhaye kalpate para / 
8.40ab). 
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It is thus clear, on the basis of all the passages so far discussed, that jndnayoga 
indicates the practice of dhyana and, more specifically, meditation on God; by means 
of this meditation the yogin attains the sattvajndna, which is the last step - albeit still 


a step - towards his final emancipation. 
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Hl THE MYTHICIZED IMAGE OF THE BODY 


The yogic practices would be impossible without some representation of their 
psycho-physical support, i.e. the subtle structure of the human body, where the 
processes of regulation of breath (pranayama), concentration (dhdrand) and 
meditation (dhyana) take place. Thus some elements of subtle physiology are 
introduced and incorporated in the PadS teachings about yoga. These elements 
constitute a way of “mythicizing” the body of the yogin, in order to make his spiritual 


experiences comprehensible. 


The concept of “mythisierung” (mythicizing), as elaborated by Oberhammer™”, 
proves to be an effective key of interpretation, allowing an understanding of the sense 
and function of the patterns of subtle physiology provided in the texts dealing with 
yoga. “Mythisierung” denotes any possible way, codified by any tradition, of 
representing the reality of the transcendence and of expressing the relation of human 
beings with transcendence, by means of language. It is only thanks to the manifold 
possibilities of expression provided by language that the various traditions give voice 
to different visions of the transcendence and to different perceptions of its experience. 
The true existence of a transcendent reality and the authenticity of its experience lend 
validity also to the manifold, different contents of the respective mythicizations, as 


they are conceived by the various traditions. 


As far as yoga is concerned, by means of the yogic practices, man goes beyond the 
ordinary physical sensation of his body and beyond the ordinary functioning of his 
mind; he encounters a reality that transcends the ordinary world of his daily life and, 
accordingly, he needs a way to express this experience. To imagine the existence of 


channels (the nddi-s), winds (the prdna-s), cakra-s, lotuses, serpents (the kundalini) 


3 On the concept of “mythisierung” see Oberhammer 1987: 25-37 and Oberhammer 2003. 
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and so on within the body is not indicative of ignorance about human anatomy and 
physiology; as fanciful and odd these visions of the subtle physiology may appear, 
they are aimed, for the yogin, at representing for himself and communicating to 
others the reality of spiritual experiences undergone by him. Moreover, by 
mythicizing the body, the perception of the same harmonizes with the contents of the 
mythicizations, so that the yogin truly believes in the actual existence of such things 
as nddi-s, prana-s and so on: his heart, which is visualized as a lotus, is perceived as 
a lotus and becomes a true lotus for him. This passage from the representation of the 
subtle structure of the human body to the belief in its true existence is an example of 
how ancient traditional ideas about the creative power of language are embedded in 
the tantric speculations: the words, by giving names to things, are believed to give 
reality to them. Accordingly, mythicizations have the power of yielding ontological 


substance to their own contents. 


The sthana-s 


The elements of subtle physiology are inherited by the author(s) of the PadS from 
tantric traditions whose sources are not always easily traceable; these elements have 
thus to be referred to older layers of the text, but probably not to a single layer, since 


they do not always harmonize with each other. 


Unlike the well known system of the cakra-s, variously elaborated in the different 


schools and texts of tantric yoga, the PadS provides a peculiar concept of “centres” of 


the body, similar to that found in the AS and in the Vaikhanasa Maricisamhita’®’. 


°° The subtle physiology is treated in chapters 84-86 of the MS. Because of lack of direct access to 


the text, the following references to the MS are based on the quotations of this work given in an 
article by Colas (Colas 1988). 
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Instead of cakra these “‘centres” are called sthadna and are not found in the human 


body only, but in the bodies of other living beings also. 


The first of these centres is the dwelling place of fire, it is represented as a triangular 
diagram (mandala) and is located in the middle of the body: “In the middle of the 
body the place of fire is as radiant as refined gold: it is a triangle for the bipeds, but a 
square for the quadrupeds; [4] it is circular for birds, hexagonal for water-born beings 
and octagonal for insects. [Sabc] There, blazing as light, agni vaisvanara, joined with 
prana and apana, cooks the four kinds of food. It is said [to be] in the middle of the 
body. [5d-6]”°™. The fire spoken of here is Agni in his aspect of energy which cooks, 
burns the food in the stomach of living beings, the “fire of digestion”; in order to 
perform this function, fire is “joined with prdana and apdna’’, the vital breaths which 
are elsewhere’” said to play an important part in the assimilation of the food. The 
text then specifies what is meant by the expression “in the middle of the body”: “O 
lotus-born, indeed the middle of the body for human beings [is]: two fingers above 
the anus, below the penis (i.e. behind the root of the penis), [measuring] from the left. 
[This corresponds to] the middle of the penis for the quadrupeds [and] the middle of 
the belly for all other beings. [7-8b] °°. The AS too locates the fire in the middle of 
the body, represents its mandala as a triangle and associates different forms of 
mandala with various species of living beings: “Listen! The middle of the body is 


said [to be] simply two fingers above the region of the anus and two fingers below 


364 padS, yp, 2, 4-6: dehamadhye sikhisthanam taptajambiinadaprabham / trikonam dvipadam 
anyac caturasram catuspadam // 2.4 vrttam vihangamanam tu sadasram jalajanmanam / astasram 
svedajanam tu tasmin dipavad ujjvalah // 2.5 vaisvanaro ‘gnih pacati pranadpanasamayutah / 
catusprakaram asanam dehamadhye ‘bhidhiyate // 2.6. 

365 See Pads, yp, 2, 32c-33, quoted below, p. 201 and note 407. 

36° PadS, yp, 2, 7-8b: apandt dvyangulad iirdhvam adho medhrasya vamatah / dehamadhyam 
manusyanam medhramadhyam catuspadam // 2.7 itaresam tundamadhyam sarvesam eva padmaja 
/ 2.8ab. The construction of the sentence is unclear: if dvyanguldd were referred to apdandt, it would 
mean that the anus has the length of two fingers, which does not make any sense; so the two fingers 
ought to be understood as referring to the distance between the middle point of the body and, 
respectively, the anus and the penis. The expression vamatah, “from the left”, could allude to the 
fact that the human body, as far as the location of the internal organs is concerned, is asymmetric. 
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the region of the penis. [5] The diagram of fire is quadrangular, triangular and 


circular, respectively, for the quadrupeds, for human beings and for birds. [6]. 


There is a striking and almost exact correspondence between the PadS description of 
the place of fire and a passage in a source (a so-called Yajnavalkya-yoga) quoted by 
Brahmananda in his commentary to Hathayogapradipika, 3, 66. 

The verse of the HYP says: 

“When the apdna goes upwards, grows and advances towards the sphere of fire, then 
the flame of the fire, fanned by the wind, becomes lengthened. [66]” 

This is the commentary of Brahmananda: 

“When, by means of the miilabandha, the apdna, a wind which usually moves 
downwards, goes upwards, then, it reaches the sphere of fire, which is a triangle 
located below the navel. Yajfavalkya said: 

‘In the middle of the body the place of fire is as radiant as refined gold: it is a triangle 
for human beings, a square for the quadrupeds and a circle for birds. What I tell you 
is the truth. In the middle of that shining [place of fire] there is always a fine flame.’ 
When the flame of the fire meets with the wind apdna, being fanned by it, this very 


flame of the digestive stomach-fire becomes lengthened.” 


367 AS, 32, 5-6: Sriiyatém pdyudesat tu dvyangulat paratah param | medhradesdd adhastat tu 
dvyangulan madhya ucyate |/ 32.5 catuskonam trikonam tad vrttam Ggneyamandalam | catuspadam 
nrnam caiva vihamganam yathakramam || 32.6. 

For a similar description of the diagram of fire in the MS, see Colas 1988: 252-253. 

°° See, in HYP 1972, HYP, 3, 66: 

apana urdhvage jate prayate vahnimandalam / 

tadanalasikha dirgha jayate vayunahata //66// 

apana iti / milabandhanddapane adhogamanasile vayau tirdhvage tirdhvam 
gacchatityurdhvagastasmin tadrse sati, vahnimandalam vahnermandalam trikonam 
nabheradhobhage ’sti / taduktam yajnavalkyena 

‘dehamadhye sikhisthanam taptajambiunadaprabham / 

trikonam tu manusyanam caturasram catuspadam // 

mandalam tu patanganam satyametad bravimi te / 

tanmadhye tu sikha tanvi sada tisthati pavake //° iti / 

tada tasmin kale vayund apanenahata samgata satyanalasikha jatharagnisikha dirghad ayata jayate 
/ vardhata iti kvacitpathah // 66 //. 
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A comparison between the text of the PadS and the quoted passage from the HYP is 


relevant, not only on account of the similarity of the respective descriptions of the 


place of fire, but also because in both cases the fire spoken of is the fire of digestion, 


which is enabled to perform its function when it is “joined” with and “fanned” by the 


wind apdna. The agreement between the text of the PadS and the source referred to 


by the commentator of the HYP, namely the Yajnavalkya-yoga, continues with regard 


to the respective descriptions of the middle of the body. In his commentary to HYP, 


3, 113, Brahmananda writes: “Yajfiavalkya says: “Two fingers above the anus, two 


fingers below the penis, the middle of these two is said to be the middle of the body 


for men...”°”. This corresponds to the above quoted verse 7 of the PadS and 5 of the 


AS. 


The parallels remarked in the three texts are shown in the table below: 


PadS, yp, 2, 4-8b 


dehamadhye 
Sikhisthanam 
taptajambinadaprabham/ 
trikonam dvipadam anyac 
caturasram catuspadam // 
2.4 vrttam vihangamanam 
tu sadasram jalajanmanam 
/ astasram svedajanam tu 
tasmin dipavad ujjvalah // 
2.5 vaisvanaro ‘gnih pacati 
pranadpanasamayutah / 
catusprakaram asanam 
dehamadhye_ ‘bhidhiyate // 
2.6 


AS, 32, 5-6 


catuskonam trikonam tad 
vrttam adgneyamandalam 
/ catuspadam  nrnam 
caiva vihamganam 
yathakramam || 32.6 


HYP, 3, 66: 


taduktam yajnavalkyena 
‘dehamadhye 
Sikhisthanam 
taptajambinadaprabhanyY 
trikonam tu manusyanam 
caturasram catuspadam // 
mandalam tu patanganam 
satyametad bravimi te / 
tanmadhye tu sikha tanvi 
sada tisthati pavake //” iti / 
tada tasmin kale vayuna 
apanenahata samgata 
satyanalasikha 
jatharagnisikha dirgha 
ayata jayate / vardhata iti 
kvacitpathah // 66 //. 


202 See, in HYP 1972, HYP, 3, 113: ... iti / yajnavalkyah 
‘gudattu dvyanguladurdhvam medhrattu dvyanguladadhah / 
dehamadhyam tayormadhyam manujanamitiritam //. 
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HYP, 3, 113: 

... iti / yajnavalkyah 
apanat dvyangulad | sriyatam pdyudesat tu | ‘guddattu 

urdhvam adho medhrasya | dvyangulat paratah | dvyanguladirdhvam 
vamatah / dehamadhyam | param | medhradesdd | medhrattu 


manusyanam adhastat tu. dvyangulan | dvyanguladadhah / 
medhramadhyam madhya ucyate |/ 32.5 dehamadhyam 
catuspadam // 2.7 tayormadhyam 
itaresam tundamadhyam manujanamitiritam //. 
sarvesam eva padmaja / 

2.8ab 


These parallels provide initial evidence to suggest that the tradition of Hathayoga was 
part of the background contributing to shape the teachings of the PadS about yoga. 
This hypothesis is substantiated by further pieces of evidence provided both by the 
following description of the sthdna-s and by the treatment of pranayama. The 
concepts and methods of Hathayoga, handed down through an ancient tradition which 
flourished in the circles of the Natha-yogin-s, spread throughout the tantric milieux, 
mostly among the Saiva-s, but possibly also among the members of the Paficaratra’”” 


and Vaikhanasa sects. 


The parallel passages found in the PadS, AS, MS and HYP, together with the similar 
Hathayogic ideas traceable in these texts, show how Hathayogic concepts and 
methods spread and made their way into texts belonging to different traditions. The 
HYP, cited on account of its remarkable similarities with the text of the PadS, is 
actually a late treatise, probably not composed before the XV century, but it is based 


on earlier sources and thus represents the heritage of a tradition much older than its 


379 Th a note to the Introduction of her French translation of the HYP Michael remarks: “Néanmoins, 


le Pancaratra visnouite connait également un Hatha-yoga, avec la meme physiologie mystique que 
les Agamas Sivaites, et on retrouve dans certaines Samhita visnouites (Ahirbudhnya S. XXX, 
XXXI) des conceptions et des méthodes identiques a celles des Gorakhnathi.” (Michael (ed.) 1974: 
23, note 2). 
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codification’’’. However, despite its ancient roots, because the HYP is a more recent 
text than the PadS and, a fortiori, than the AS and MS, it cannot be considered as a 
source for these samhita-s. The affinities discoverable in these four texts can 
therefore only be explained by hypothesizing that all refer to the same, older, 


unknown tantric source. 


The question as to how the ideas deriving from this unknown source might have 
found their way into the text of the PadS may be answered in various ways, which are 
not mutually exclusive. In encoutering passages of the PadS corresponding verbatim 
to the text of the HYP (as in the case of those reproduced in the table above), it must 
be assumed that the authors of both PadS and HYP have derived the passage in 
question from the same ancient source; the passage may come directly from that 
source, or else it may have been taken from portions of that original source handed 
down in the later literature. On the other hand, when similar ideas are present - but 
differently formulated - in the texts of the PadS, AS and HYP (as in the case of the 
prescriptions about the purification of the nadi-s by means of prandyama’”), then it 
is much more likely that the author(s) of the PadS had been directly influenced by the 
AS, a text older than the PadS and belonging to the same Pajficaratra tradition; hence, 
in this case the Hathayogic ideas surviving in the PadS have been presumably 


incorporated therein through the filter of the AS. 


To resume the description contained in the PadS of the sthdna-s, the second centre is 
the egg-shaped place of the bulb (kanda): “The place of the bulb, for human beings, 
is nine fingers from the middle of the body, four fingers high, four fingers long. It is 
egg-shaped for animals, the bipeds and the quadrupeds. [8c-9]”’”*. Later it is stated 


that this is the root of the nddi-s: “Those who are called the ten principal ones come 


37! For information about the sources and date of composition of the HYP, see Michael (ed.) 1974: 


18-19. 

3? See below, pp. 204ff. 

ae PadS, vp, 2, 8c-9: kandasthanam manusyanam dehamadhye navangulam // 2.8cd caturangulam 
utsedham caturangulam ayatam / andakrtistirascam ca dvipadam ca catuspadam // 2.9. 
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together from the bulb, but there are many [other] nddi-s, gross and subtle, having 
their root there. [24]’”””*. The AS too mentions an egg-shaped place of the bulb, called 
nddinam kanda: “Nine fingers above the penis, the bulb of the veins is said to be four 
fingers high, four fingers long, [7] egg-shaped, surrounded by blood, bones, flesh and 
fat. [Sab]”’”. The above-quoted passage from the commentary on HYP, 3, 113 
continues: “ ‘The place of the bulb, for human beings, is nine fingers [far] from the 
middle of the body and its width measures four fingers. It is egg-shaped and adorned 
by skin and so on. For quadruped animals and birds, it is in the middle of the 


belly.”””’°. This description agrees again with those of the PadS and AS. 


The parallels remarked in the three texts are shown in the table below: 


PadS, yp, 2, 8c-9 AS, 32, 7-8b HYP, 3, 113: 
kandasthanam medhrannavangulad kandasthanam 
manusyanam urdhvam nadinam kanda | manusyanam 
dehamadhye (em. kandam A B C E F) | dehamadhyannavangulam 
navangulam // 2.8cd ucyate | /caturangulavistaramayam 


caturangulam utsedham 
caturangulam ayatam / 


caturangulam utsedham 
caturangulam ayatam |/ 


ca tathavidham // 
andakrtivadakarabhusitam 


andakrtistirascam Ca'| 32:7 ca tvagadibhih / 

dvipadam ca catuspadam | andakaram parivrtam | catuspadam tirascam_ ca 

// 2.9 medomamsasthisonitaih dvijanam tundamadhyagam 
/32.8ab // ‘iti /(Yy., 1V.14, 16-17) 


From this point onwards, the PadS diverges from the pattern of the AS. In the latter, 


the kanda, which is the root of the nddi-s, corresponds to the so-called nabhicakra, 
a Ibidem, 24: dasapradhanabhiitas tah kathitah kandasambhavah / tanmula bahavo nddyah 
sthulah stiksmas tu nddikah // 2.24. 

oe AS, 32, 7-8b: medhrannavangulad urdhvam nadinam kanda (em kandam A B C E F) ucyate / 
caturangulam utsedham caturangulamdyatam // 32.7 andakaram parivrtam 
medomamsasthisonitaih | 32.8ab. 

°7° See, in HYP 1972, HYP, 3, 113: ... 

kandasthanam manusyanam dehamadhyannavangulam / 

caturangulavistaramayam ca tathavidham // 

andakrtivadakarabhisitam ca tvagadibhih / 

catuspadam tirascam ca dvijanam tundamadhyagam // * iti / 

(Yy., [V.14, 16-17)... 
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which, in its turn, is the dwelling place of the kundalini. After describing the egg- 
shaped place of the bulb, the text of the AS continues: “In this very place is situated 
the cakra of the navel, which has twelve spokes: [8cd] the body is preserved by this, 
the kundali dwells there. [9ab]’*’’. Hence, in the AS the bulb (kanda)/root of the 
nadi-s, the nadbhicakra and the abode of the kundalini are overlapping; in the PadS 


instead these three apparently constitute as many differentiated centres. 


In fact, after the description of the place of the bulb, the text continues : “The middle 
of the belly, this is worshipped with a sacrifice (ista), indeed the middle of this is 
called the navel. In this place, there is a wheel having twelve spokes and they call the 
spokes months. [10] On these twelve [spokes] are the twelve mirti-s beginning with 
Visnu. I am there, causing the wheel to revolve with the help of my maya. [11] The 
individual soul (jiva) moves round the spokes in regular order, o you having the lotus 
as a Seat, like a spider moves in the middle of its web. [12] The individual soul (jiva) 
who is connected with the prana can move; without [the prana] he cannot. 


[1 3aby?”*. 


379 
p>’ 


The third centre, located within the navel”’’, probably not far from the place of the 


bulb but not described explicitly as overlapping with it, is - as in the AS - a wheel 
with twelve spokes. Unlike the AS, the text of the PadS specifies that the spokes of 


this wheel are associated with the months of the year and with their rulers, the marti-s 


ae AS, 32, 8c-9b: tatraiva nabhicakram tu dvadasaram pratisthitam |/ 32.8cd sariram dhriyate 
yena tasmin vasati kundali | 32.9ab. 

According to the MS, in the middle of the egg-shaped bulb (kandamadhye) there is the navel 
(nabhi); there, in a twelve-spoked wheel (cakra), the jiva, mounted on the prdna (prandrudha), 
moves like a spider in its web (see Colas 1988: 253). 

a8 PadS, yp, 2, 10-13b: tundamadhyam tadistam vai tanmadhyam nabhir isyate / tatra cakram 
dvddasaram ahur masanarani tu // 2.10 visnvadimurtayas tesu dvadasa dvadasasv api / aham tatra 
sthitam cakram bhramayami svamayaya // 2.11 aresu bhramate jivah kramena kamaldasana / tantuh 
panjaramadhyastha yatha bhramati litika // 2.12 pranartidhas carati yah jivas tena vind na hi / 
2.13 ab. 

>” The allusion to a sacrifice (ista) to be performed in the belly should be understood as referring to 
the fire of digestion mentioned above, for digestion may be envisaged as an oblation of food offered 
as a sacrifice to agni vaisvanara, the fire present within the body of every living being. 
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of Visnu, who are to be identified with the mdsadevatd-s**°. Thus this wheel 
represents empirical time which, together with space, provides the dimension 
encompassing the life of beings in the phenomenal world of the prakrti. In 
accordance with the theology and cosmogony of the PadS, Time, as a product of the 
evolution of the prakrti, is set in motion and urged by the power of the divine maya. 
The presence of the wheel of time within the subtle structure of the body stands for 
the lifespan of the individual: “the body - says the AS - is preserved by this [wheel 
with twelve spokes]”. When the individual soul (jiva) is connected with the vital 
breath (prana), and moves around the wheel of time (according to the words of the 
PadS), this indicates the living being proceeding round the wheel of his life year after 


381 
year”. 


The fourth and last centre mentioned in the PadS is the place of the kundali (i.e. 
kundalini), which is located above the navel: “Upwards, horizontally, above the navel 
is the place of the kundali. [13cd] That kundali is made eightfold, existing in the form 
of the eight prakrti-s. [14ab] And she is always there, blocking completely and 
permanently the movement of the wind and the flaming of the fire in the place of the 
bulb and covering with her mouth the access to the brahmarandhra. [14c-15]”*’. The 
AS gives a different location, but describes the kundalini in a similar way: “Now the 
kundali with eight mouths revolves around the cakra [of the navel]. [11cd] [This 
kundali| vaisnavi, having surrounded [it, i.e. the cakra] by means of [her] coil having 
the form of the eight prakrti-s, indeed closes with her mouth the opening of the 
susumna for the brahman. [12] ... Of the five openings of the susumnd, four are filled 


38° For a discussion of the twelve mirti of the PadS and their identification with the mdsadevata-s 
or vyuhantara-s of other Paficaratric sources, see above, pp. 69-70. 

*8! The moving of the jiva round the nddi/nabhi cakra is similarly described in the AS as well: “If 
the jiva is connected with the prana, [he] always moves round into this cakra, like a spider which is 
within [its] web. [22]. pranariidho bhavej jivas cakre ‘smin bhramate sada | trnanabhiryatha 
tantupanjarantarvyavasthitah |/ 32.22. 

For the same expression in the MS, see Colas 1988: 253, quoted also in note 377. 

ae2 PadS, vp, 2, 13c-15: tasyordhve kundalisthanam ndabhes tiryag athordhvatah // 2.13cd 
astaprakrtirupa sa castadha kundalikrta / yathavad vayucadram ca jvalanadi ca nityasah // 2.14 
paritah kandaparsve tu nirudhyaiva sada *sthitah (em. sthita) / mukhenaiva *samaveksya (em. ma. 
samavestya) brahmarandhramukham tathd // 2.15. 
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with blood; but the middle one, the brahmarandhra, is always closed by the 


kundalini. (23). 


The parallels between the two texts are shown in the table below: 


PadS, yp, 2, 13c-15 
tasyordhve —_kundalisthanam — nabhes 
tiryag athordhvatah // 2.13cd 
astaprakrtirupa sa castadha kundalikrta/ 
yathavad vayucaram ca jvalanddi ca 
nityasah // 2.14 

paritah kandaparsve tu nirudhyaiva sada 


AS, 32, 11c-12, 23 


vartate paritas cakram_ astavaktratha 
kundali |/ 32.11cd 
astaprakrtirtipena 
vaisnavi | 
brahmarandhram susumnayah pidadhati 
mukhena vai |/ 32.12 


bhogenavestya 


*sthitah (em. sthita) / 


mukhenaiva *samdveksya (em. ma. | pancarandhryah  susumndyas  catvaro 

samavestya) brahmarandhramukham | raktapuritah | kundalya pihitam sasvad 

tatha // 2.15 brahmarandhram tu. madhyamam _ || 
32.23 


As for her location in the body, the PadS and the AS place the kundalini respectively 
above and within the navel, whereas in most of the other tantric sources*™ she is 
situated in the miladhara cakra, at the bottom of the spine. Both the PadS and the AS 
represent the kundalini as a serpent, which is conceived as the embodiment of the 
eight prakrti-s, namely, of the eightfold prakrti, which is constituted by the mila 
prakrti herself, buddhi, ahamkara and the five tanmdtra-s. These first seven 


derivatives of the mula prakrti (buddhi, ahamkara and the five tanmdtra-s) are not 


- AS, 32, 11lce-12, 23: vartate paritas cakram astavaktratha kundali || 32.11cd astaprakrtirtipena 
bhogendvestya vaisnavi | brahmarandhram susumnayah pidadhati mukhena vai |/ 32.12. ... 
pancarandhryah susumnayas catvaro raktapuritah | kundalya pihitam sasvad brahmarandhram tu 
madhyamam || 32.23. 

For a similar description of the Aundalini in the MS, see Colas 1988: 254. 

384 On the notion of the kundalini in the diverse tantric texts and traditions, see TAK II 2004: 110- 
112. See also the pages dedicated by Padoux to the kundalini in Padoux 1990: 124ff. With regard to 
some important sources concerning the notion and function of the kundalini see, for the 
Satcakraniriipana, Woodroffe 1918 and Michael 1979 and, for the Hathayogapradipika, Michael 
(ed.) 1974. 
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only products, but also producers of the sixteen vikrti-s - namely, the five gross 
elements (mahdbhitani), the ten organs of sense (buddhindriyadni) and action 
(karmendriyani) and manas - which, derived from the former, are simply 
productions. This means that, in this vision of the subtle physiology, the kundalini, 
inasmuch as she is associated with the producing principles, embodies the potentiality 
of evolving, which is the characteristic feature of the prakrti; moreover, symbolizing 
the prakrti, the kundalini represents the material, psycho-physical support of the jiva. 
The PadS adjusts the notion of kundalini to its creation theory: whereas in most 
tantric traditions the kundalini represents the sakti, the divine energy personified as 
the Goddess and present within the human body, in the PadS she stands for the 


prakrti-ripa of God manifesting itself in the human being. 


The image of the kundalini blocking with her mouth the access to the brahmarandhra 
is taken from the Hathayoga’®’: the kundalini-sakti of the Hathayoga is the Supreme 
Goddess who, abiding in the human body, above the place of the bulb, lies asleep, 
curled up as a serpent, and closes with her mouth the way which, through the 
susumnd, leads to the brahmarandhra, hence to brahman. The author(s) of the PadS 
make use of this image in order to express their own idea about the character of 
hindrance on the way towards liberation pertaining to the prakrti: the latter, confining 


the soul within a psycho-physical material abode, hinders the union of jiva and 


brahman. 


It is evident that the same image conveys different ideas according to the doctrinal 
background of the texts where it occurs. In fact, there is a basic difference between 
the Hathayogic view and the PadS view about the function of the kundalini in the 
process of liberation. The kundalini-sakti of the Hathayoga - unlike the kundalini- 


prakrti of the PadS - does not represent an obstacle to liberation; she is perceived as a 


385 See HYP 3, 105-108, in HYP 1972, whose content is just summed up here. See also Michael 
(ed.) 1974: 205-206. 
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latent energy which, if duly handled by the yogin, can be transformed into a liberating 
power. By means of the techniques of the Hathayoga, the Aundalini is awakened and, 


as she rises, liberates the path to the brahmarandhra. 


For the author(s) of the PadS, lending the prakrti the concrete appearance of the 
kundalini is a device to represent the manipulation, by means of specific yogic 
practices, of the prakrti which otherwise could not be manipulated as such. 
Accordingly, as with the kundalini-sakti of Hathayoga, so also the kundalini-prakrti 
of the PadS can be handled thanks to yogic practices aimed at overcoming her 
obstructive nature: “At the time of yoga, being incited by the wind together with the 
fire, [she 1.e. the Aundalini] is flashing in the cavity of the heart, having the form of a 
serpent of great brightness. [16] In consequence of that, the wind, on account of [its 
being] wind (i.e. moving air), moves through the susumnd. [17ab] The ndadi susumna 
is properly established in the middle of the bulb. [17cd] Resembling a lotus garland, 
she goes straight upwards to the brahmarandhra, flashing like lightning, possessing 
lotuses. [18] She is consecrated to Visnu, the nddi of brahman and the path reaching 


nirvana. [19ab]’”*°. 


This is how the awakening of the kundalini is represented in the PadS. By means of 
particular yogic practices - perhaps alluded to in the verse: “the knower of brahman 


is supposed to make, by [his] effort, less or constant the air within the body, together 


99387 


with the fire existing in the body [3]”””’ - the yogin manages to control the wind and 


the fire present in his body. Stimulated by the yogin’s exercises, wind and fire 
provoke the sudden arising of the Aundalini in the region of the heart: no longer 


coiled up above the place of the bulb, by rising and thus freeing access to the 


386 DadS, yp, 2, 16-19b: yogakdle ca maruta sdgnind coditd sati / sphurita hrdayakase nagaripa 
mahojvala // 2.16 vayur vayumukhenaiva tato yati susumnayd / kandamadhye sthita nddi susamna 
supratisthita // 2.17 padmasutrapratikasa rjur urdhvapravartini / brahmano vivaram yavat 
vidyudabha sanalika // 2.18 vaisnavi *brahmanadim (em. brahmanadi) ca nirvanapraptipaddhatih 
/ 2.19ab. 

mee PadS, yp, 2, 3: dehastham anilam dehasamudbhiitena vahninad / nyiinam samam va yogena 
kurvan brahmavid isyate // 2.3. 
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brahmarandhra, the kundalini also ceases keeping the wind within the place of the 
bulb and blocking its movement through the susumnd. Although calling the suswmna 
“the nddi of brahman, the path reaching nirvana’, the text does not specify who is 


making the ascension through the path which is supposed to lead to liberation. 


In Hathayoga, as well as in other tantric traditions, it is the kundalini who, once 
awakened, ascends through the susumnda, up to and beyond the brahmarandhra, 
where, as Sakti, she is united with the Lord; for the human being this means the union 
between individual and universal consciousness, whereby the yogin becomes a jivan- 


388 
mukta 


. The PadS instead envisages the dynamics of liberation in a quite different 
way. In fact, what remains unspoken in the above-quoted passage is expressed in 
other contexts and portions of the work, where it is explicitly stated that it is the jiva - 
not the Aundalini - who, urged by the wind, ascends the susumnd and, by going back 
to his source - the Supreme Soul - eventually achieves union with the brahman 


beyond the brahmarandhra. 


This ascension of the jiva is related to important yoga-permeated rituals, in whose 
descriptions, however, no mention is made of the Aundalini and of her function of 
disclosing the way of the susumnd. To quote just one example, in the description of a 
stage of the daily ritual of self-purification (atmasuddhi)*”, it is said: “Then [he (i.e. 
the devotee) should meditate on] the individual soul, powerless due to the 
impressions of past experiences, [a] very subtle [entity] shining like the sun, placed 
into his own cakra of the navel. [38]? By holding the breath, with the help of the 
wind, he should make [the jiva] ascend upwards in the body through the nadi of the 
susumna, [which is as] subtle as a lotus garland; [39] and after having passed through 
the brahmarandhra, [being] outside, liberated from the body, issued also out of the 


disc of the sun, then the incorporeal jiva reaches the supreme eternal brahman. [40- 


388 See Michael (ed.) 1974: 74-75. 

38° This ritual is described in PadS, cp, 3, 21-81, quoted and discussed below, pp. 222ff. 

3° This could be an allusion to the above mentioned third sthana, located in the navel and 
considered as the dwelling place of the jiva. 
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41b]’””'. The fact that, while dealing with ritual, no mention is made of the kundalini, 
indicates that the notion of Aundalini - borrowed by the author(s) of the PadS from 
foreign sources and included in their vision of the subtle physiology by adapting it to 
their general views - has never been integrated into the yogic-ritual system of the 


Pads. 


Summarizing these elements of subtle physiology, the PadS enumerates four distinct 
centres within the body: 1) the triangular-shaped place of agni vaisvanara, located in 
the middle of the body, seat of the vital process of digestion; 2) the egg-shaped place 
of the kanda, situated above the place of fire, root of the nddi-s; 3) the twelve-spoked 
cakra within the navel, dwelling place of the jiva; 4) the abode of the eightfold 


kundalini/prakrti, located above the navel. 


Similar descriptions of these centres occur, with some variants, in the AS and, to 
some extent, also in the Vaikhanasa MS; on the contrary, centres comparable to these 
are not found in the depictions of the subtle structure of the body of other Paficaratra 
samhita-s, such as the ParS, JS and ParS; thus, at least in the case of the better known 
samhitd-s, these sthana-s seem to constitute a peculiarity of the PadS and AS. 
However, apart from this distinctive element, the PadS resembles other samhitd-s in 
incorporating in its vision of the subtle physiology the teachings about nddi-s and 
prana-s which pertain to an old, traditional doctrine, derived from the early 
Upanisad-s and further developed in the medical literature and in the texts of yoga of 
various traditions’; moreover, in common once again with other samhita-s, the PadS 


neglects the doctrine of the cakra-s, otherwise so important in tantric traditions other 


an PadS, cp, 3, 38-41b: jive ca prakrtim jivam vasanavivasam tatah | sustiksme nabhicakre sve 


bhaskarabhamavasthitam |/ 3.38 susumnayad nddikaya padmasitrasusiksmaya | uparyarohayed 
dehe kumbhakena nabhasvata |/ 3.39 bhittva ca brahmano randhram bahir dehdd vinirgatam | 
pravisya bhaskarasyapi mandalan nirgatam bahih |/ 3.40 asariram tada jivam parasmin brahmani 
dhruve | 3.4lab. For a comment on this passage, see below, pp. 219-220. 

*°? For bibliographical references about the traditional teachings concerning nddi-s and prana-s, see 
Rastelli 2006: 521, note 1671. 
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than the Paficaratra’’’. Therefore the notion of the sthdna-s appears as a distinctive 
element which the author(s) of the PadS, as well as those of the AS, have adopted 
from some source foreign to the Paficaratra tradition and subsequently introduced into 
their description of the subtle physiology. The above-mentioned parallels with the 
teachings handed down in the HYP suggest that the ideas related to the sthana-s have 
been inherited, either from sources belonging to Hathayoga, or else from an older 
tantric tradition at the root of Hathayoga itself. These sources, surviving in a late text 
such as the quoted HYP (and its commentary), are barely traceable and very difficult 
to identify. 


The hypothesis of an influence by sources outside the Paficaratra tradition is 
corroborated also by the isolated position of the notion of the sthdna-s within the 
teachings about yoga in the PadsS. In fact, this notion neither completely fits with the 
rest of the exposition of the subtle physiology, nor is it fully integrated within PadS 
treatment of the yogic practices. On the other hand, the system of nddi-s and prdna-s 
suffices in itself to provide the support necessary for the performance of the yogic 


practices taught in the text. 


The case of the sthdna-s is paradigmatic, because it elucidates the mechanism of 

inclusion and successive adjustment of a foreign element in the text of the PadS and, 

at the same time, it reveals the wish of the author(s) to smooth over the possible 

incongruities of their exposition. In fact, the place of fire mentioned above also 

occurs, with the same characteristics, in the description of the places of the five 
394, 


elements in the human body’; the place of the bulb is regarded as the root of the 


nadi-s°; the cakra of the navel as abode of the jiva is mentioned also in the 


3°? On the lack of importance attributed to the doctrine of the cakra-s in the Paficaratra tradition, see 
the remark by Rastelli in Rastelli 2002: 19, note 40. 

34 See Pads, yp, 4, 18, quoted below, p. 233 and note 460. 

35 See PadS, yp, 2, 17cd, quoted above, p. 195 and note 386; PadS, yp, 2, 24 quoted above, p. 190 
and note 374 and below, pp. 199-200 and note 398. 
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description of the ritual of the atmasuddhi’”®; finally, the best instance of 


harmonization of an element belonging to the sthdna teachings with the general 
views of the PadS is provided by the “translation” of the Aundalini as the prakrti-riipa 
of God, discussed above. Moreover, from the point of view of the structure of the 
text, the treatment of the sthadna-s ends with mention of the susumnd, which overlaps 
with the beginning of the exposition concerning the nddi-s and prdna-s; in such a 


way, the text passes from one topic to the next without solution of continuity. 


Nadrs and prana-s 


In view of the prescriptions regarding pranayama’, the text provides the 
enumeration, after the susumnd, of the remaining main nddi-s: “And ida and pingala 
are located on the left and on the right of her [1.e. the susumna]. [19cd] /dd is risen 
from the bulb up to the left nostril and pingald is risen from that one up to the other 
nostril. [20] And the other two nddis, gandhari and hastijihva, are located before and 
behind that one, towards the left and the right eye. [21] The nddis piisa and yasasvini 
rise from there up to the left and right ear. Alambusd has her root in the anus, [22] 
and her upper part in the lower region. The nddi kuhii extends to the end of the penis 
and kesini, come from the bulb, [goes] until the big toes. [23] Those who are called 
the ten principal ones come together from the bulb, but there are many [other] nddi-s, 
gross and subtle, having their root there: [24] 72000 gross ones, but, 0 lotus born, the 


various subtle ones, which have their origin in the gross ones, can never be 


ae See, PadS, cp, 3, 38, quoted above, pp. 196-197 and note 391. 

°7 See Pad, yp, 2, 1: “[Sri Bhagavan:] For the purification of the nddi-s, the regulation of breath 
(pranayama) is prescribed, well disciplined with the help of the limbs of yoga, namely yama, 
niyama and also asana. [1] yamais ca niyamais caiva yogdangair Gsanair api / susamyato 
nddisuddhau pranayamo vidhiyate // 2.1. 
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enumerated. [25] The subtle and the gross ones are spread out as [the veins] in a leaf 


of a holy fig tree. [26ab]””®. 


In a comparison of the PadS description of the nddi-s with those of other samhita- 
sit will suffice to remark that the PadS, like other samhita-s, holds that the nddi-s 
arise from the kanda, but, unlike in the other samhitd-s, the kanda does not exactly 


°°. the number of 72000, which in other samhita-s 


correspond to the nave 
corresponds to the totality of the nddi-s, in the PadS concerns the gross ones only, it 
being impossible to reckon the total number of gross and subtle ones. Finally, the 
PadS provides its own views about the number, names and location within the body 


of the main nddi-s, a matter generally subject to variation in the different texts*”’. 


The text of the PadS proceeds by enumerating the ten breaths (prdna-s), the vital airs 
circulating in the ten main nddi-s, and by describing their places in the body and their 
respective functions: “The winds beginning with the ten prdna-s, [namely]: prdna, 
apana, samana, uddna and vyana, naga, kiirma, krkara, devadatta and dhananjaya 
circulate in the ten nddi-s. [26cd-27] Among these, the group of five beginning with 


prana is the main one - there are namely two [groups of five] - or rather prdana alone 


8 PadS, yp, 2, 19c-26b: ida ca pingala caiva tasyah savyetare sthite // 2.19cd ida samutthita 


kandad vamanasaputavadhi / pingala cotthita tasmad anyandsaputavadhi // 2.20 gandhari 
hastijihva ca dve canye nadike sthite / puratah prsthatas tasya vametaradrsau prati // 2.21 piisa 
yasasvini nddyau tasmdd eva samutthite / savyetarasrutyavadhi payumiulatvalambusa // 2.22 
adhomukha kuhinddi medhrantavadhirayata / padangusthavadhih kanddd yathayata ca kesini // 
2.23 dasapradhanabhiitas tah kathitah kandasambhavah / tanmila bahavo nddyah sthilah siiksmas 
tu nadikah // 2.24 dvisaptati sahasrani sthilah siksmas tu padmaja / samkhydtum naiva sakyante 
sthilamulah prthag vidhah // 2.25 yathasvatthadale stiksmah sthulas ca vitatas tatha / 2.26ab. 

** For a fairly detailed comparative analysis of the descriptions of the nddi-s in different samhita-s, 
particularly in the AS, PadS, ParS and SanS, see Rastelli 2006: 519-532. 

* See above, pp. 190-191. 

41 The AS, for instance, mentions 14 main nddi-s: ida, pingala, susumnda, sarasvati, kuhuh, 
Ppayasvini, varund, yasasvini, visvodard, hastijihva, gandhari, sankhini, alambusa, pusa. With 
respect to the list of the PadS, the AS adds the sarasvati, payasvini, varund, visvodara and sankhini 
and leaves out the kesini. (See AS, 32, 13-21). Their location in the body is then given in verses 24- 
31b. 
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is the best, being the one that bears the individual soul. [28]”°*. The same list of ten 
prana-s is found also in other samhitd-s, such as the AS*”, ParS and SanS; all of 
them agree that these ten prdna-s are flowing in the ten main nddi-s, but only the 
ParS and the SanS specify which prdana circulates in which nadi™’. It is noteworthy 
that, according to the PadsS, the first one, the prdna, is considered as the best among 
the breaths, on account of his bearing the jivadtman; as previously said, the jiva is 
living in the world only when he is connected with the prana, when he is “mounted 


: ee 405 
on him” (pranaridha)"~. 


With regard to the location of the ten prdna-s in the body, the samhita-s taken into 
consideration provide a variety of views’”°. According to the PadS: “...the places of 
prana are: [the space] between the nostrils in the face, the heart, the circle of the 
navel and the big toes. [29] Apdna, o Brahma, circulates in the anus, the penis, the 
thighs and the knees. Samdna is present in every part of the body, all pervading. [30] 
Udana is present in every articulation, of the legs as well as of the hands. Vydna is in 
the ears, the thighs, the hips, the ankles, the shoulders and the throat. [31] The five 


winds beginning with naga are placed in the skin, the bones and so on. [32ab]’”””. 


4? PadS, yp, 2, 26c-28: prano ‘pdnah samdanas ca udano vyana eva ca // 2.26cd nagah kiirmas ca 
krkaro devadatto dhananjayah / caranti dasa nadisu dasapranadivayavah // 2.27 pranddipancakam 
tesu pradhanam tatra ca dvayam / prana evathava srestho jivatmanam bibharti yah // 2.28. 

400 See AS, 32, 31c-32: “Listen! The nature of the wind which is within the body: [31cd] prana, 
apana, samana and also uddana, vydna and naga, kurma, krkara, devadatta and dhanamjaya. [32]” 
sruyatam vayuvrttantah sarirantaravasthitah |/ 32.31cd pranapanasamanas capy udano vydna eva 
ca | nagah kurmas ca krkaro devadatto dhanamjayah |] 32.32. 

404 For a detailed comparative analysis of the descriptions of the prdna-s in different samhita-s, 
particularly in the AS, PadS, ParS and SanS, see Rastelli 2006: 532-534. 

405 See PadS, yp, 2, 13ab, quoted above, p. 191 and note 378. 

*° See Rastelli 2006: 532-533, where the views of the AS (32, 33-37b) and of the PadS (yp, 2, 29- 
32b) are compared in detail. 

a PadS, yp, 2, 29-32b: asyanasikayor madhyam hrdayam nabhimandalam / padangustham iti 
pranasthanani kamaldsana // 2.29 apdnas carati brahman gudamedhrorujanusu / samanah 
sarvagatresu sarvavyapi vyavasthitah // 2.30 udanah sarvasandhisthah pdadayor hastayor api / 
vydnah srotror ukatyam ca gulphaskandhagalesu ca // 2.31 nagadivayavah panca tvagasthyadisu 
samsthitah / 2.32ab. 
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Finally, regarding the role played by the prdana-s in bodily functions, whereas the 
ParS does not give any details, the samhitd-s so far referred to show remarkable 
differences”. According to the PadS, the prana plays an important part in the 
assimilation of food; as stated elsewhere””’, agni vaisvanara performs digestion when 
it is joined with prana and apdana, then “the water and food within the belly are made 
equal to tastes. [32cd] Prana, as it goes into the belly, should sunder them. Through 
such activity prana brings about the maintenance of the body. [33]’"°. With regard 
to the remaining prdna-s, the text says: “The wind apdna causes the evacuation of 
urine and so on. The activities of prana, apdna and so on are effected by the wind 
vyana. [34] The wind uddna leads up the [jiva] which is within the body. The samdna 
constantly nourishes and supports the body. [35] Naga causes the acts of vomiting 
and so on, kurma the shutting of the eyes and so on, krkara the sneezing and 


devadatta produces sleep and so on. [36] Dhananjaya is related to the colour of the 
dead body. [37ab]’™"". 


“°8 See again Rastelli 2006: 533-534. 

409 See PadS, vp, 2, 5d-6, quoted above, p. 185 and note 364. 

ay PadS, vp, 2, 32c-33: tundastham jalam annam ca *rasandgnisamikrta (em. rasananisamikrtam) 
// 2.32cd tundamadhyagatah pranas tani kuryat prthak prthak / ityadi cestaya pranah karoti vapusi 
sthitim // 2.33. 

WN peg Die akg te ota Seon Mee eats eae tle atin ale i eee Ne, ye Sao as eg 

vyanavayund // 2.34 *ujjiryate (em. ba. unniyate) sarirastham uddnena nabhasvata / posanddi 
Sarirasya samanah kurute sada // 2.35 udgaradikriva nagah kurmo ‘ksyadinimilanam / krkaras tu 
ksutah karta datto nidradikarmakrt // 2.36 mrtagatrasya Sobhadi dhananjaya udahrtah / 2.37ab. 
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IV THE PSYCHO-PHYSICAL PRACTICES OF THE YOGIN 


Asana 


Besides cognition of the subtle structure of his own body, the yogin needs, for his 
activities, an appropriate, favourable setting, which includes a peaceful environment 


and comfortable postures of the body that foster his concentration. 


The instructions concerning the Gsana-s are treated briefly in the yp. Eight postures 
are mentioned and _ described: svastikadsana (posture of the — svastika), 
baddhapadmasana (bound lotus posture), virdsana (posture of the hero), sinhdsana 
(posture of the lion), bhadrdsana (blessed posture), gomukhdsana (cow-faced 
posture), muktdsana (posture of the liberated) and mayurdsana (posture of the 


‘This list reproduces, to some extent, that given in the AS*’, thus 


peacock) 
providing a further piece of evidence which testifies to the influence of this work on 
the PadS, an influence already remarked upon with regard to the pattern of the 
eightfold yoga, the respective enumerations of yama-s and niyama-s, as well as to 


some elements of subtle physiology. 


412 See PadS, yp, 1, 10c-22. For the translation of these verses, see below, p. 310. 

413 See AS, 31, 31c-32: cakram padmdsanam kirmam mayuram kaukkutam tatha |/ 31.31cd 
virasanam svastikam ca bhadram simhasanam tatha | muktasanam gomukham ca mukhyany etani 
narada |/ 31.32. Compared with the list of the PadS, the AS adds the cakrdsana (posture of the 
wheel), the kuirmasana (posture of the tortoise), the kukkutasana (posture of the cock) and gives the 
padmasana (lotus-posture) instead of the baddhapadmasana of the PadS. The postures are then 
described in detail in the successive verses 33-46. 

The list of the PadS also reproduces the list given in chapter 90 of the MS, apart from the 
brahmasana, “posture of Brahma”, or “of the brahman”, appearing in the MS only (See Colas 
1988: 262). This parallel between the two works is noteworthy only as further proof of an affinity, 
which has already been remarked upon with regard to their respective ideas about the subtle 


physiology. 
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The dsana-s do not play any relevant specific function in the yoga of the PadS, “they 
are rather - as Brunner observes, speaking of the 4gamic sources - simple postures, 


»414 ‘This observation holds 


enjoined solely to facilitate immobility and concentration. 
for the PadS too. The fact that no importance was attributed to the Gsana assumed for 
a particular purpose is testified, for instance, in the description of the setting suitable 
for the performance of pranayama: “A member of the first three classes ... having 
assumed, on the seat at his disposal, [the postures as] svastika and so on, according to 
taste, ... should practise the regulation of breath by means of the prescribed 


d’”'°; the yogin can choose any posture, simply according to his taste 


metho 
(vatharuci). Again, in a different context, speaking of the pijjaka who purifies himself 
by means of the Gtmasuddhi, to be fit for the daily worship of God, it is stated: 
“Sitting on a pure seat made of kusa grass and so on, in the svastikasana, or also 
assuming the padmasana ...’*'°; in this case too the choice of the dsana is of no 


consequence. 


Pranayama 


The description of nddi-s and prdna-s is given, within the treatment of the subtle 
physiology, as the background necessary for practising the first and most basic of the 
yogic disciplines, the regulation of breath (pranayama), whose aim is said to be the 
purification of the nddi-s: *O you having the lotus as a seat, after having known the 
variety of nddi-s, the kinds of winds, the place of the winds and their manifold 


activities, one should endeavour to reach the purification of the nddi-s in the way 


“14 Brunner 1994: 440. 

Alp PadS, yp, 3, la, 4ac, 6cd: traivarnikah ...3.la upavisyadsane vasye svastikadi yatharuci / badhva 
...3.4ac ... yathoktavidhinad pranayamam samacaret // 3.6cd. 

ane PadS, cp, 3, 21: asino vistare suddhe brsyadau svastikasane | baddhva padmadsanam vapi 
turyaghose pravartite |/ 3.21 
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which is about to be described. [37c-38]'’. But, besides this aim, prandyama can be 
employed in various fields and for different purposes; like other yogic disciplines, 
such as dharand and dhyana, it turns out to be an integral part of several yoga- 
permeated rituals. Actually, in the ritual practices, prandydma constitutes a sort of 
basso continuo, it is present everywhere, taken for granted, like the fact of assuming a 
comfortable posture (Gsana) for performing a yogic exercise. To quote just a few 
examples of its occurrence, pranayama is performed by the devotee during the ritual 
of self-purification (dtmasuddhi) which precedes the daily worship of God*'*. 
Moreover, the regulation of breath fosters the concentration of the yogin who is 
practising meditation, any kind of meditation: the highest meditation on God 
culminating in the experience of samadhi*'’, as well as the dhyana practised by the 
dcarya within the pratistha ceremony*”. Finally, there is another application of 
pranayama - which has nothing to do with its function connected with ritual and 
meditation - where the regulation of breath can be practised, in association with 


dharand, in order to maintain the body of the yogin in good health”. 


The importance of this versatile discipline is emphasized in its first presentation in 
the yp, where the teachings about the method of practising pranayama are introduced 
by a detailed description of its appropriate setting - which is provided with the 


classical paraphernalia necessary for a ritual activity - and by precise instructions 


au PadS, yp, 2, 37c-38: nadibhedam marudbhedam marutam sthanam eva ca // 2.37cd cestas ca 
vividhas tesam jnatvaivam kamalasana / suddhau yateta nadinam vaksyamanena vartmana // 2.38. 
418 See PadS, cp, 3, 21-81, quoted and discussed below, pp. 222ff; pranayama is mentioned in the 
verses 24b, 28a and 39d. 

The ParS too - as observes Czerniak-Drozdzowicz - presents pranayama ”’as an indispensable part of 
the ritual rather than as independent discipline. It is an additional practice, which enables the 
concentration demanded in every ritual.” (Czerniak-Drozdzowicz 2003: 167). This is particularly 
evident with regard to the a@tmasuddhi, described in ParS, 4, 7c-26, where prandyama is mentioned 
in the verses 8-9b: pranayamais tribhir yuktam badhva"dau yogasamputam / piirandd recanad vayo 
recandd vapi yatnatah |/ 4.8 bhavet pranakrtah pumsah pranayamas sa ucyate | 4.9ab. 

*!° See, for instance, the description of the meditation upon the para Vasudeva, given in PadS, yp, 
5, 1-20b, quoted and discussed below, pp. 238ff; pranayama is mentioned in verse 4b. 

“° This meditation is described in PadS, kp, 28, 52-61, quoted above, pp. 84-85 and note 172; 
pranayama is mentioned in verse 52c. 

*! See below, pp. 212ff. 
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about how the yogin should dispose his body and mind to concentration: “A member 
of the first three classes, who behaves according to the established rules of conduct 
proper to his own class and suitable also to his stage of life, who is intent upon the 
homage paid to Vasudeva, [1] after having reached a solitary spot, devoid of any 
distress, completely furnished with the materials for the steps of yoga (yogdanga), 
there, having sat down on a pure, wooden seat, prepared with tufts of kusa grass, the 
hairy skin of a black antelope and so on, as high as a tala, possessed of two fan 
palms, having assumed, on the seat at his disposal, [the postures as] svastika and so 
on, according to taste, with the face turned eastwards, a straight body, well 
concentrated, [2-3-4] with the eyes fixed upon the tip of the nose, not bringing into 
contact the teeth with the teeth, having placed the tongue on the palate, with both 
arms relaxed, [5] the head slightly bent, positioning both hands according to the 
yogamudra, he should practise the regulation of breath by means of the prescribed 
method. [6]. 


The teaching of prandyama then begins with this statement: “The acts of expiration 


(recanam), inspiration (puranam), holding (rodhanam) and expiration of the air, 


noe PadS, yp, 3, 1-6: [sribhagavan] traivarnikah svavarnoktair asramanugunais tatha / dcarair 


acaran yuktair vasudevarcane ratah // 3.1 viviktam desam Gsddya sarvasambddhavarjitam / 
yogangadravyasampurnam tatra darumaye subhe // 3.2 adsane_ kalpite *darbhavasah 
krsnajinadibhih (em. darbhakusakrsnajinadibhih) / talamatrasamutsedhe taladvayasamayute // 3.3 
upavisydsane vasye svastikadi yatharuci / badhva *pragdsanah (em. Sri. pragadnana) samyak 
rjukayah samahitah // 3.4 nasagranyastanayano dantair dantanasamsprsan / rasanam taluni 
nyasya Slathabahudvayanvitah // 3.5 akuncitasirah kimcit nibadhnan yogamudraya / hastau 
yathoktavidhina pranadyamam samacaret // 3.6. 

In this passage it is reasserted that not any pdncardatrin, any diksita - among whom are also women 
and sudra-s - is entitled to learn and practice a discipline pertaining to yoga, but only a “member of 
the first three classes”. Only the twice born are eligible to become j/idnin/yogin-s. 

These preparatory instructions are comparable to those related to the meditation on the para 
Vasudeva, given in PadS, yp, 5, 1-2: “After having first assumed the yoga posture, the anjali 
directed towards the region of the heart, the eyes fixed upon the tip of the nose and the tongue 
placed on the palate, [1] not bringing into contact the teeth with the teeth, with a straight body, 
concentrated, one should withdraw the senses. ... [2]” badhvad yogasanam purvam hyddese 
racitanjalih / ndsagranyastanayano jihvam krtva ca *taluni (em. taluni) // 5.1  dantair 
dantanasamsprsya urdhvakayah samahitah / samhared indrivagramam tato budhya visuddhaya // 
DZ, 
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because of these four, the regulation of breath is called forcing of the air. [7]. This 
short definition is probably based on the more elaborated formulation of the ParS, 
according to which, on account of the three acts of inspiration (piiranam), holding 
(stambhanam) and expiration (recanam) of the air, prandyama is called the threefold 
control (nirodha) of breath: “Pranayama is taught as the control [of breath] in the 
course of which time the breath is flowing within the body of living beings. [75] The 
control of this is said by the yogin-s to be threefold: by holding, inspiring, expiring 
without interruption, so by these three means should one practise the regulation of 
breath. [76-77b] By means of the repeated exercise of this, the duration [of time] 
becomes longer and longer and, together with the duration, the exercises of pranayama 
of the yogin are also lengthening, [then] for him shall occur prosperity and disappearing 
of evil. [77c-78]”*. By continuous practice, the yogin should manage to lengthen each 
of the three phases of breathing for an increasing amount of time; thus, by so doing and 
by allowing the longest possible time to pass between the two acts of inspiration and 
expiration, he will gradually slacken the rhythm of respiration. In the ParS, this rhythm 


of breathing as slowly as possible is the goal of pranayama. 


Whereas in the ParS there is no mention of nddisuddhi, in the PadS the gradual 
slackening of the rhythm of breathing is directed at the purification of the nddi-s, which 
is enabled by holding the air for a certain amount of time and thus allowing the vital 
breath to pervade the nddi-s spread throughout the body, cleansing them of any 
impurity. The method of purifying the nddi-s by means of pranayama is prescribed as 
follows: “So one should press the nostril with the right hand, inspire [the air] through 
ida, hold the air within one’s self, then, slowly, breath out the air through pingalda. [8- 


ae PadS, yp, 3, 7: recanam ptiranam vayoh rodhanam recanam tatha / caturbhih klesanam vayoh 
pranayama udiritah // 3.7. 

esa ParS, 10, 75-78: yena kdlena vahati pranah kosthe saririnam | tasmin kale *nirodhasya (em. 
conj. S nirodhah sa) pranayama iti smrtah |/ 10.75 nirodhas tu tridha tasya yogibhih parikirtyate | 
stambhanat yasya nicchidram puranadd recanat tatha |/ 10.76 tribhir etair updyais tu 
pranasyayamam acaret | abhydsdd asya samridha matra bhavati bhiivasi || 10.77 pranayama 
vivardhante matrabhis capi yoginah | yo[va?] vivrddhir bhavet tasya papanam ca *pariksayah (em. 
pariksayah) |/ 10.78. 
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9b] For a duration of thirty-two units of time one should inspire the air through ida 
into the belly; [9cd] later, for a duration of sixteen and sixty-four units of time, the 
one who is inspiring should hold the breath, [making] the body full of air like a jar. 
[10] All the naddi-s become [then] full of air. O Brahma, having done well in such a 


manner, the ten winds circulate. [1lab] ’*”°. 


The connection between pradndyama and nddisuddhi is a characteristic feature of 
Hathayoga. The description from the PadS quoted above corresponds to that handed 
down in the HYP, according to which the yogin should inspire the air, alternately, 
through first the left and then the right nostril, i.e. through ida and pingald, then, 
having held the breath for as long as possible, he should expire the air through the 
nostril opposite to the one through which he has inspired. In such a way, by means of 


‘ ‘ ; . . . —~ 7 426 
a continuous exercise, the yogin achieves the progressive cleansing of the nddi-s*”. 


“5 PadS, yp, 3, 8-11b: hastena daksinenaiva pidayen ndsikaputam / idaya piirayed antarvaéyum 
atmani kumbhayet // 3.8 sanaih sanair atha bahih ksipet pingalayanilam / dvatrimsan mdatraya 
kuksau purayed idayanilam // 3.9 bhiivah sodasamatrabhih catuhsastya tu mdatraya / 
sampurnakumbhavaddeham *ptirayen (em. ma kumbhayet) matarisvana // 3.10 puranan nadayah 
sarvah puryante matarisvand / evam krte sati brahman caranti dasa vayavah /3.1 lab. 

There is another short passage dealing with the same topic: “The prdana circulates alternately in the 
two nostrils. [32cd] [There are] three nddis and this prana parvades them; [33ab] the sankhini is in 
the right opening (=nostril), the prdna of living beings [pervades] it and, again, incessantly, for the 
same amount of time, it circulates in the left [opening]. [33c-34b] In this manner, gradually, by 
means of the circulating air, man conquers the breath. [34cd]” (PadS, yp, 3, 32c-34: nasikaputayoh 
pranah paryayena pravartate // 3.32cd tisras ca nddikah pranastavatyas ca caraty ayam / sankhini 
vivare yamye pranah pranabhrtam sa tam // 3.33 *tavantas (em. tavantam) ca punah kalam saumye 
carati santatam / ittham kramena caratad vadyund vdyujinnarah // 3.34.) These verses are most 
probably interpolated, on account of the following incongruities: a) they do not fit in with their 
textual context, for there is no logical connection with the verses that immediately precede and 
follow them; b) instead of pingalda, the nddi issuing in the right nostril is said to be the sankhini, 
which is nowhere else mentioned in the PadS; the sankhini instead, is included in the AS list of the 
main nddi-s, so that she might have been taken from there. 

6 See HYP, 2, 7-10, in HYP 1972, whose content has been only summed up here. 
baddhapadmasano yogi pranam candrena purayet / dharayitva yathasakti bhiyah suryena recayet 
// 2.7 // pranam siryena cdakrsya purayedudaram sanaih / vidhivat kumbhakam_ krtva 
punascandrena recayet // 2.8 // yena tyaget tena pitva dharayedatirodhatah / recayecca tato ’nyena 
Sanaireva na vegatah // 2.9 // pranam cedidaya pibenniyamitam bhtivo’nyaya recayet pitva 
pingalaya samiranamatho baddhva tyaget vamaya / suryacandramasoranena vidhinadbhyasam sada 
tanvatam suddha nddigana bhavanti yaminam masatrayadurdhvatah // 2.10 //. 

See also Michael (ed.) 1974: 131. 
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In dealing with the nddisuddhi, the author(s) of the PadS might also have taken 
inspiration from a Paficaratric source directly, namely the AS, in which instructions 
for the purification of the nddi-s are provided as follows: “Then the self-possessed 
one should perform the purification of all the nddi-s. [42ab] Having inspired the outer 
air through ida for sixteen units of time, [42cd] then, holding the air in the belly for 
thirty-two units of time, he should think of the fire in its own diagram [and represent] 
therein the letter ra endowed with the dot [over it (representing the anusvara)]. [43] 
He should think of the disc of the moon pouring out nectar on the tip of the nose, 
then, having thought of the letter va with the dot, within the moon, he should breath 
out. [44] Again, having inspired through pingala in the way which has been said and 
having held the air, he should breathe out again through ida. [45] In doing so three 
times, at dawn, noon and sunset, he should do it constantly concentrated. The experts 
of yoga know that for the [man] who does so by observing this rule, all the nddi-s 


will be purified within three months. [46-47b]*”’. 


Unlike the PadS which omits them, the AS mentions the mantra-s to be “thought of” 
during this exercise. The instruction regarding mantra-s is a recurrent element in the 
teachings of the AS about yoga; conversely, the fact that in the text of the PadS no 
mention is made of mantra-s to be used during the process of nddisuddhi is in 
keeping with a general lack of information about mantra-s characterizing the whole 
treatment of the yogic disciplines discussed in the yp. This is due to the differing 
perspectives adopted by the two samhita-s in their respective expositions of yoga. In 
the AS, yoga is immediately presented as the counterpart of the external ritual: it is 


99428 


the “sacrifice performed in the dtman’’””, the worship of God in one’s own heart; in 


“7 AS, 32, 42-47b: tata’ ca sarvanddindm kuryac chodhanamatmavan | idaya vayumapirya 
bahyam sodasamatrakaih |/ 32.42 dharayann udare vayum matrad dvatrimsatam tatah | smaret 
svamandale vahnim tatra repham sabindukam |/ 32.43 ndasdgre sasino bimbam_ smaret 
piyusavarsinam | smrtva candre vakaram ca sabindum recayet tatah |/ 32.44 punah pingalayapurya 
yathoktenaiva vartmana | dhrtva ca matarisvanamidaya recayet punah || 32.45 evam trisamdhyam 
trih krtva kuryan nityam samdahitah | evam niyamayuktasya kurvatah sarvanadayah |/ 32.46 
masatrayena suddhah syur iti yogavido viduh | 32.47ab. 

ane AS, 31, 5b:... dtmahavis... 
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addition, from the point of view of the structure of the text, the two chapters on yoga 


(31 and 32) constitute the answer of Ahirbudhnya to Narada’s question about how to 


429 
d 


perform the mental worship of God”. Hence, because the teaching of yoga in the 


AS takes the form of a ritual instruction, it must therefore provide a detailed 
information about the mantra-s to be used. Conversely, in the yp of the PadS, even 


when a yogic discipline is discussed in connection with a ritual - as in the case of the 


dharand practised within the atmasuddhi*” - the text provides simply an outline of 


the ritual in question. This outline needs to be supplemented by the relevant passages 
in the ritual sections of the work where detailed information is provided about the 
mantra-s necessary for the performance of the ritual. 

Having illustrated the method of prandyama*"', the text provides a classification of the 


yogin-s, distinguishing each stage attained progressively in the discipline of control of 


”° See AS, 31, 1: [ndradah] prathamam bahyaydgasya hrdayaradhanam param | uktam tvaya 
tatsvarupam yathavad vaktum arhasi |/ 31.1 

®° See PadS, yp, 4, 13c-24, quoted and commented below, pp. 232ff 

‘8! The text mentions a peculiar effect of prandyama on the subtle physiology of the yogin: “The 
lotus of the heart, by means of the act of inspiration, blossoms, then expands fully and, because of 
the act of holding [the breath], is turned upwards. But that lotus sprouted from the cavity of the 
throat is turned downwards. [11c-12] The stalk of that [lotus] resembles a fan-palm, [the lotus itself] 
has eight petals, looks like the flower of a plantain tree, has the splendour of the moon stone. [13]” 
(PadS, yp, 3, 11c-13 : hrdayambhoruham capi vvakocam bhavati sphutam // 3.11cd puranena tatha 
kumbhikarandd unmukham sthitam / galakupaviriidham tu tadadhomukham ambujam // 3.12 nalam 
talanibham tasya dalastakasamanvitam / kadalipuspa samkadsam candrakantasamaprabham // 
3.13.) This image of the two lotuses, turned upwards and downwards respectively, does not occur 
either in the description of the subtle structure of the body, or in other places in the work; hence, it 
must have been derived from some other source. It may have been taken from a passage of the SS, 
which says: “In the body, which has four cakras and nine doors [and] is a house of God at all times, 
there is [one] heart-lotus that is mounted on the base of the cavity of the throat and bent down [61] 
and [another] that is mounted on the middle of the [first’s] pericarp and turned upwards. Above it is 
the sound’s manifestation, which is characterized by the sun, moon and fire. [62]” (SS, 2, 61-62: 
catuscakre navadvare dehe devagrhe pura | kanthaktipadhararudham hrtpadam yadadhomukham || 
2.61 tatkarnikavaner madhye riidham urdhvamukham tu yat | Ssabdavyaktis tadirdhve tu 
sthitarkendvagnilaksana |/ 2.62. Engl. transl. by Rastelli, in Rastelli 2002: 18.) The context of this 
passage of the SS concerns the mental construction of an abode, within the body of the devotee, 
where God is invited to dwell and which is meant for His inner worship; this abode represents the 
universe, which is envisaged as consisting of sound (sabda) and word (vac) and as manifesting 
itself in the microcosm of the human body (see Rastelli 2002: 18ff. On the two lotuses see also 
Gupta 1992a: 196-197). The author of the PadS, who may have borrowed this image of the two 
lotuses from the SS, has cut it off from its original context, which bore no relation to the present 
concern, namely, the description of the effects of pranayama. Thus this passage represents an 
example of interpolation, made without the slightest attempt to harmonize the image, borrowed 
from a foreign source, with the PadS general views about subtle physiology and pranayama. 
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the breath on the basis of the effects which are visible on their body and their 
corresponding benefits: “The one who, during the exercises of regulation of breath, 
produces excessive perspiration, is the lowest one; [18cd] the one whose body 
trembles, during the exercises of breath regulation is the middle one; the one whose 
body feels invigorated is called the best one. [19] For the lowest one the evils of 
diseases will disappear, for the middle one again [the same], for the best one again 
the great disorder of bad diseases will disappear. [20]”*. This classification is 
probably derived from the Hathayoga: the HYP similarly relates the appearance of 


signs that correspond to progressive stages attained by the yogin*”’. 


Besides these, the PadS mentions, as side effects of pranayama, several physical, 
mental and spiritual qualities acquired by the yogin who engages in constant and 
regular exercise: “The one who practises sixteen prandyama-s at the two twilights and 
at midnight, every day, frees himself from every evil. [14] ... The one who passes 
little water and little faeces, whose body is light, who is moderate in diet, whose 
sense organs are subdued, who is clever-minded, knowing past, present and future, 
who is self-possessed, [21] who, after having given up expiration and inspiration, 
holds his breath, for that one there shall never be anything difficult to be obtained in 
the three worlds. [22]*™. 


*? padS, yp, 3, 18c-20: prasvedajananam yasya prandyamesu so ‘dhamah // 3.18cd kampanam 
vapuso yasya prandyamesu madhyamah / utthanam vapuso yasya sa uttama udahrtah // 3.19 
adhame vyadhipapanam ndsah syan madhyame punah / paparogamahavyadhinasah sydd uttame 
punah // 3.20. 

*®3 See HYP, 2, 11-12 in HYP 1972: pratarmadhyamdine sdyamardharatre ca kumbhakan / 
Sanairasitiparyantam caturvaram samabhyaset // 2.11 // kaniyasi bhavet svedah kampo bhavati 
madhyame / uttame sthanamapnoti tato vayum nibandhayet //2.12 //. See also Michael (ed.) 1974: 
132-134. 

According to both PadS and HYP, the appearance of perspiration is a sign that the yogin has 
attained the lowest stage of his power of controlling his breathing, while trembling marks the 
attainment of the intermediate stage. With regard to the highest stage, whereas in the HYP this is 
achieved when the prana reaches the place (sthdna) - i.e. the brahmarandhra (as explained by 
Brahmananda in his commentary) - and is withheld there, the PadS speaks only of a feeling of 
invigoration of the body. 

4 PadS, yp, 3, 14, 21-22: sandhyayor madhyardatre ca prandyamdams tu sodasa / ekahamatram 
kurvanah sarvapadpaih pramucyate // 3.14 ... alpamutro ‘lIpavisthas ca laghudeho mitasanah / 
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As for the fruits of pranayama, it is said that, when duly and regularly performed, it 
can grant any desirable achievement, as well as a long and healthy life: “O Brahma, 
what’s [the purpose of] further words? Those who are engaged in the regulation of 
breath, whose sins are wholly removed, they see myself, abiding in the lotus of the 
heart, within three years. [15-16b] After three years a man intent upon the regulation 
of breath shall become a yogin perfected by means of yoga, conquering breath, one 
whose sense organs are subdued, a light eater, a short sleeper and he shall become 
bright and powerful. [16c-17] Having overcome a sudden death, he shall have a long 


life. [18ab]””?. 


Pranayama, dharana and pratyahrti applied to the vital parts of the body 


In the yp of the PadS some space is dedicated to the employment of the yogic 
disciplines for the pursuit of bodily health. This enables the satisfaction of a human 
need which has apparently nothing to do with the declared highest goal of yoga, 
namely, the search for spiritual salvation. However, from a tantric viewpoint, bhukti 
and mukti represent not contradictory, but complementary aims; accordingly, the 
legitimacy of the desire to maintain the body in good health justifies the teaching of 


the “beneficial yoga”, as well as the space dedicated to it in the text of the PadS. 


In dealing with this particular application of pranayama, the text introduces the 


notion of dhdrand, which in this context means simply the faculty of focusing the 


vasyendriyah patumatih kalatrayavidatmavan // 3.21 recakam pirakam muktva kumbhikaranam 
eva yah /karoti trisu lokesu naiva tasyasti durlabham // 3.22. 

*° Thidem, 15-18b: kim anyair bahubhih proktaih prandyamapardayanah / nirdhiitasarvapapmano 
vatsaratrayapurane // 3.15  pasyanti mam api brahman_ hrdayambhoruhe — sthitam / 
samvatsaratrayad urdhvam pranayadmaparo narah // 3.16 yogasiddho bhaved_ yogi 
vayujidvijitendriyah / alpasi khalpanidras ca tejasvi balavan bhavet // 3.17 apamrtyum atikramya 
dirgham ayur avapnuyat /3.18ab. 
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attention on some object. The mastering of the discipline of regulation of breath, 
particularly the capacity of holding the breath (kumbhaka), may be utilized as a means 
of curing various diseases and this is brought about by fixing the attention (dhdrand) on 
a part of the body and simultaneously directing the withheld breath there. The text 
defines this process as follows: “Wherever the breath is held and fixed in a part of the 
body which is affected by illness, indeed by means of the fixing of the air health 
occurs. [28] So the breath should be held and fixed by means of the concentration of 
the mind. [29ab]’*”®. 


Several examples are then provided, showing how, by means of the combination of 
retention of breath and concentration of the mind on a particular part of the body, the 
illness associated with that part can be treated: “The strenuous one [who], by means 
of the mind, fixes [his] vital breaths on the lump of the navel, the tip of the nose and 
the big toe, at the time of the twilights, [this] yogin, exempt from fatigue, shall always 
be free from every disease. [23-24b] By means of the concentration on the lump of 
the navel he will be freed from the diseases of the belly. [24cd] Indeed by means of 
the concentration on the tip of the nose, [he will have] a long life. Through the act of 
holding one’s breath within the big toe, there will be lightness of the body, o lotus- 
born. [25]” Additional and diverse benefits may be obtained by the same procedure: 
“Having drawn the air in at the tip of the tongue, the indefatigable one, by drinking, 
feels heat. He who, at dawn, drinks after having drawn in the air with the help of the 
tongue, will have great perfection in speech at [the end of] three months; and he who 
practises this exercise for six months, [shall undergo] the removal of any great 


disease. [26-27]. 


8° PadS, yp, 3, 28-29b: yatra yatra dhrto vayur ange rogddidisite / dhdrandd eva marutah 


tattadarogyam asnute // 3.28 manaso dharandd eva svasano dharito bhavet / 3.29ab. 

7 Ibidem: 23-27: nabhikande ca nasdgre padangusthe ca yatnavan / dhérayan manasa prandn 
sandhyakalesu sarvada // 3.23 sarvaroga vinirmukto bhaved yogi gataklamah / kuksirogavindsah 
syat nabhikandesu dharanat // 3.24 ndsdgre dharandd dirgham dyur vai dehaladhavam / 
padangusthe bhaved dhrtva vayoh kamalasambhava // 3.25. vadyum_ dkrsya_ jihvagre 
pibannasramadahabhak / brahme muhirte samprapte vayum dakrsya jihvaya // 3.26 pibatastrisu 
masesu vaksiddhir mahati bhavet / abhyasyatas ca sanmadsan maharogavinasanam // 3.27. 
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The relationship between pranayama and dharana, whose combined application may 
grant the yogin the enjoyment of good health, is then elucidated by the statement that 
the function of breathing, particularly the deliberate holding of the breath, can be put 
under the control of the mind when the latter is independent from the influence of the 
sense-organs and, in consequence of this independence, becomes unshakeable, 
powerful and thereby capable of exerting the discipline of dharand: “O you having 
the lotus as a seat, the cause of the unshakeability of the mind is explained: [29cd] 
having withdrawn the sense-organs from worldly objects, duly stopping with the two 
hands the senses of hearing and so on, being concentrated, one should focus attention 
on the apdna, after having withdrawn it upwards, above the belly. [30-31b] In such a 
way the mind of the yogin becomes independent. [31cd] Indeed, for the independent 
one, the breath is always held under the control of the mind. [32ab]’***. The 
expression karandni samdhrtya visayebhyah (verse 30ab) is a periphrasis which 
stands here for the technical term pratyahara in its common meaning of “withdrawal 
of the sense-organs from external objects”; the effect of using this expression is to 
suggest that pranayama, particularly kumbhaka, and dharand are not the only 
disciplines involved in the practice so far discussed, pratyahara too plays a part 


therein. 


The whole process can be summed up as follows. The yogin withdraws the sense- 
organs from external objects - i.e. practises pratvahdara - so that objects can no longer 
affect the sense-organs. Hence the mind, ceasing to be influenced by the impressions 
arising in the sense-organs out of their contact with objects, becomes independent and 
powerful. The resultant power of concentration of the mind helps the yogin to focus 


his attention exclusively - i.e. to exert the dhdarana - on a particular part of the body 


ace Ibidem, 29c-32b: manasah sthapandhetur ucyate kamalasana // 3.29cd karanani samahrtya 


visayebhyah samahitah / apanam wurdhvam akrsya vaster upari dharayet // 3.30 badhnan 
karabhyam srotradi karanani yathatatham / yunjanasya yathoktena vartmana svavasam manah // 
3.31 *manah sprstah (em. manahsprstah) sa vai vayuh svavase sthapyate sada / 3.32ab. 
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and direct there the breath that had been withheld by means of the kumbhaka phase of 


pranayama. 


The pratyahara, only implicitly referred to in the above quoted periphrasis, has an 
additional meaning in this context: “pratydhrti is regarded as the focusing of the 
attention (dhdrana) on the eighteen different vital parts of the body, by drawing [the 
attention] from one vital part to the other. [9c-10b]”’’. The act of withdrawing, 
which usually characterizes the exercise of pratvahdara, becomes here a shifting of the 
attention from one part of the body to the other; so that time after time the attention is 
focused on a particular object, withdrawn from it, then focused again on a different 
object. This way of understanding pratydhara is found also in the Vaikhanasa MS. In 
the MS, pratyahara is regarded as fivefold and, according to Colas’ interpretation: “il 
est peu probable qu’il s’agisse ici d’une succession de cinq opérations qui 
formeraient un ensemble articulé: la MS semble plut6t récapituler cinq conceptions 
différentes (et pas nécessairement complémentaires) de la notion de pratyahara.”””. 
By rewording the original text (MS, 92), Colas describes the fourth kind of 
pratyahara as follows: “aprés dépot et ‘fixation’ (act dénoté par dhr au causatif) du 
Vent sur les emplacements des ‘points vitaux’ (marman), on attire celui-ci d’un 
emplacement a l’autre: c’est 1’ ‘attraction’ (samakarsana)y™*'. On the other hand, in 
the first of these five kinds of pratydhara, “on fait un retrait forcé des sens hors de 
tout objet’””’; this corresponds to what is expressed in the periphrasis of the PadS*”’. 
The presence of these parallels suggests that, in their presentation of these different 


concepts of pratyahara, the authors of both PadS and MS must have been referring to 


the same source(s). 


ed PadS, yp, 4, 9c-10b: yadvastadasabhedesu marmasthdnesu dharanam // 4.9cd sthanat sthanam 
samakrsya sa pratyahrtir isyate / 4.10ab. 

° Colas 1988: 265. 

“41 Tbidem. 

4” Tbidem. 

443 See PadS, yp, 3, 30ab: karanani samahrtya visayebhyah. 
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The author(s) of the PadS attempted to integrate the two different exercises of 
pratyahara by considering them as auxiliary disciplines of a complex practice 
involving also pranayama and dharand, that is directed on the vital parts of the body 
and yields beneficial effects on the health of the yogin. The above quoted passage 
(PadS, yp, 3, 23-25) gave only some examples of this general practice, showing how, 
by means of the combination of kumbhaka and dhdrand on on the lump of the navel, 
the tip of the nose and the big toe, the diseases associated with those parts of the body 
could be healed. The navel, the nose and the big toe belong to the set of the vital parts 


of the body, the 18 marmasthanani, which are actually enumerated in the text™. 


By way of concluding discussion of this subject, a description is given of the signs of 
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approaching death (aristani)"~. The logical connection of this topic with the matter at 


“4 See PadS, yp, 4, 10c-13b: “O lotus born, these are the vital parts of the body: [13b] the big toe, 
the ankle, the middle of the shank and likewise [10cd] the middle of the thighs, the anus and the 
heart, the membrum virile and the waist, the navel and the throat, [11] the root of the palate and the 
base of the nose and the orb of the eyes, the middle of the eyebrows and the forehead and besides 
that also the head in general, [12] the root of the head and the base of the ears. [13ab]” 
padangustham tatha gulpham janghamadhyam tathaiva ca // 4.10cd madhyam urvos ca milam ca 
payur hrdayam eva ca / mehanam dehamadhyam ca nabhim ca galakibaram // 4.11 talumiilam ca 
mulam ca ghranasyaksnos ca mandalam / bhruvor madhyam lalatam ca murdhda capi tatah param 
// 4.12 milam ca karnayor milam marmany etani padmaja / 4.1 3ab. 

The marmasthanani designate the vital, sensitive parts, as well as the vulnerable points, of the body. 
Well known in Indian traditional medicine, they are already enumerated in the Susrutasamhita, the 
classical treatise on medicine composed at the beginning of our era (see Renou, Filliozat 1985: § 
1631). They are also mentioned in the descriptions of anatomy and physiology of various texts on 
yoga (see Ibidem: § 1672). 

“ See PadS, yp, 4, 1-7b: “[Brahma:] O Bhagavan, which are the signs of approaching death, how is 
death indicated by them, is there a means of solving this doubt? [1] [Sri Bhagavan:] The one whose 
pulsation in the big toe and in the thumb disappears, shall die within one year. [2] For the one 
whose pulsation in the wrists and also in the ankles disappears, the duration of this life shall be of 
six months. [3] For the one whose pulsation in the elbow [disappears], the duration of life shall be 
of three months. [4ab] When the capacity of perceiving, pulsation and so on [is lost] in the armpit 
and in the sides of the membrum virile, [the duration] of life shall be of one month; of a half month 
when sweat appears [in those parts of the body]. When an indistinct noise is audible in the stomach, 
life will last ten days. [4c-5] For the one for whom light appears like fireflies, life will last five 
days; when one sees [something related to] the tongue, the duration of life shall be of three days. [6] 
When one sees [something related to] the point of the nose, death occurs in two days, there is no 
doubt [about it]. [7ab]” [brahma] bhagavan kdany aristani katham tair jivitaksayah / sticyate 
samSsayasydsya chedane karanam bhavan // 4.1 [sribhagavan| pdddangusthe karadngusthe 
sphuranam yasya nasyati / tasya samvatsarad urdhvam jivitasya ksayo bhavet // 4.2 manibandhe 
tatha gulphe sphuranam yasya nasyati / sanmasav adhiretasya jivitasya sthitir bhavet // 4.3 ktirpare 
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issue is evident. In fact, the yogin who takes advantage of his skill in certain yogic 
disciplines for maintaining his body in good health, thereby acquires knowledge 
about and control over the vital parts of his organism; thanks to these capabilities, he 
develops the faculty of forseeing the approach of his own death by recognizing its 
omens”°. This conscious expectation of death represents, for the yogin, a final 
assertion of his power of control over the material support of his soul. Then, by 
knowing that his life is coming to its end, the yogin can prepare himself for his final 
emancipation and make use of yoga as a means of salvation: “[The yogin] should also 
ascertain the end of his life by the observation of the signs of approaching death, 


through the pulsation of the parts of his body, the big toe and so on. [36] Having 
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ascertained that, he who knows yoga best, strives after beatitude™’. ... After having 


recognized such first signs of approaching death as cause of destruction, he who 
seeks final beatitude should be wholly devoted to japa and meditation. [7c-8b]*”*. 
These statements allude to yoga’s essentially salvific function, when it is practised as 
a spiritual exercise preparing man for his final emancipation occurring after death. 
This spiritual exercise consists of the japadhydna, i.e. the meditation accompaned by 


the manipulation of mantra-s, which has to be practised within the last yogic ritual”. 


sphuranam yasya tasya traimasiki sthitih / kakse mehanaparsve ca sphuranadyupalambhane // 4.4 
masav adhirjivitasya tadardham svedadarsane / asrute jathare ghose dinani dasa jivitam // 4.5 
jvotih khadyotavad yasya tadardham tasya jivitam / jihvaya darsane trini dindni sthitir atmanah // 
4.6 nasagradarsane mrtyuh dvidine naiva samsayah / 4.7ab. 

The discussion about the omens (aristdni), in connection with yoga, is a topos commonly found in 
the Paficaratric literature. The ParS deals with this topic in chapter 11, which supplements chapter 
10, on yoga (see ParS, 11, 27-63). As regards the JS, see JS, 33, 61-72b and Rastelli 1999: 358ff. 

“© Some of the omens manifest themselves in parts of the body corresponding to the 
marmasthanani, namely: in the big toe (padangustha), the ankle (gulpha), the membrum virile 
(mehana) and the tip of the nose (nasagra ). 

“47 PadS, yp, 3, 36: angusthddi svavayavasphuranddarsanair api / aristair jivitasyapi janiyat 
ksayamatmanah // 3.36 jatva yateta kaivalyapraptaye yogavittamah /. 

ane PadS, yp, 4, 7c-8b: evamadiny aristani drstva yah ksayakaranam // 4.7cd nihsreyasdya yunjita 
japadhyanaparayanah / 4.8ab. 

“” The last yogic ritual is described in PadS, cp, 24, 93-104. It has been mentioned above, p. 137 
and will be discussed in detail below, pp. 251 ff. 
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V_ THE RELIGIOUS DIMENSION OF YOGA 


The teachings on the yogic disciplines contained in the yp do not constitute a 
consistent system, but rather illustrate the diverse possibilities of employment of 
these disciplines, in different contexts and for different purposes. Thus, following the 
description of the combined application of pranayama, dhdarana and pratyahrti in the 
field of the marmasthandani, the text outlines some yogic-ritual practices in which 


these disciplines, together with dhyana, play a crucial part. 


However, the information given in the “ritualistic portions” of the yp is very 
incomplete: whenever a ritual is referred to, its description is scanty and no mention 
is made of the mantra-s to be used therein. These omissions may be justified by the 
specific perspective from which ritual is considered in this section of the work. In 
fact, unlike the Ap and cp, where the author(s) of the PadS deal concretely and in 
detail with the ritual activities of the pdficardatrin, it is obvious that the yp is primarily 
concerned with the role of yoga in ritual, rather than with the prescriptions about how 
a particular rite has to be performed. Thus, in order to gain a better understanding of 
the ritual practices mentioned in the yp, the additional information supplied by the 
ritual sections of the work proves to be useful. Moreover, the descriptions of a 
specific ritual given in the different sections of the work complement each other, in 
that a parallel reading reveals their different perspectives and throws light on the 


complex relationship in which yoga and ritual mutually permeate each other. 


When they are involved in a ritual activity, the yogic disciplines come to form a 
whole with the ritual in question: by actually making possible the performance of the 
ritual itself and the related inner experiences of the devotee, they acquire a spiritual 
dimension and become integral and essential components of the religious life of the 


pancaratrin. This is especially evident in the case of those rituals which have to be 
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performed inwardly, such as the adtmasuddhi, the ritual of self-purification by which 
the devotee makes himself fit for the daily worship of God, or the antarydaga, the 
internal worship of God performed by reproducing mentally the acts prescribed for 
external worship. The devotee who is intent on such rituals as these has to incorporate 
the exercise of the various yogic disciplines into his ritual practice and to adapt them 


to the relevant content and aim. 


As a precondition for the performance of these internal rituals, the devotee has to 
withdraw his attention from the external world, by practicing pratyahara in the sense 
of “withdrawal of the sense-organs from external objects”. But in this context, 
pratyahara assumes, in addition to its classical significance, a deeper and broader 
one: the complete withdrawal of the devotee into his inner world which then becomes 
for him the stage upon which he can enact the ritual. Thus, beyond the mental act of 
withdrawing, the exercise of pratyahara results in the interiorization of the ritual, 
opening the possibility of its actualization inside the devotee. This understanding of 
pratyahara is clearly expressed by the following definition: “the inner performance 
of the daily rites with the help of the mind, is to be regarded as pratyahara, which is 
to be practised as a limb of yoga. [8c-9b]”*”’. Hence, pratyahara plays a crucial role 
in the accomplishment of the internal rituals and becomes an essential element of the 


spiritual experience of the devotee™”’. 


oy PadS, yp, 4, 8c-9b: manasdtmany anusthanam yad idam nityakarmanam // 4.8cd pratyaharah sa 
vijneyah yogangatvena sevitah / 4.9ab. 

This understanding of pratyahara corresponds to the third of the five kinds of pratyahara 
mentioned in the MS. Colas rewords the text as follows: “on accomplit par la pensée, et non 
extérieurement, les actes qui sont prescrits.” (Colas 1988: 265). 

‘5! The definition of pratyahara given in the AS (32, 56-57) emphasizes the spiritual dimension of 
the practice of this discipline, which aims at focusing the mind of the devotee only on God: “Then 
[one] should practice the pratyahara [which is] connected with the five limbs [of yoga]: [when] the 
sages, having understood the fault of the mind naturally occupied with the objects of the senses, 
withdraw it from these and fix it in the Lord, this is taught as pratyahara. [56-57]” pratyaharam 
tatah kurydd angaih pancabhir anvitam | svabhavenendriyarthesu pravrttam manasam budhaih || 
32.56 taddosadarsanat tebhyah samahrtya balena tu | nivesanam bhagavati pratyahara iti smrtah |/ 
32.57. 
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The case of pratyahara is paradigmatic, because it shows how the understanding of a 
yogic discipline can be modified according to the object on which it is exerted and 
the context in which it occurs. In fact, the definition quoted above continues as 
follows: “or else, pratyahrti is regarded as the focusing of the attention (dhdrana) on 
the eighteen different vital parts of the body, by drawing [the attention] from one vital 
part to the other. [9c-10b]’””. Here there is an explicit attempt to formulate a twofold 
notion of pratyahara, distinguishing (by the adversative yad va, “or else”, as well as 
by the two synonyms pratyahara and pratyahrti) two different ways of practising the 
same discipline; in fact the pratyadhara/pratyahrti maintains in both cases its basic 
characteristic, i.e. the mental act of “withdrawing” the attention from something. 
However, although the mental process is formally similar in both cases, in its twofold 
understanding of pratydhdara, the text describes practices which are altogether 
different, inasmuch as they are concerned with different fields, namely, the religious 
dimension of the life of the yogin and the health of his body respectively. Hence 
pratyahara has a different significance in each case. The mental act is changed by its 


object, the content conditions the form. 


In addition to pratyahara, the devotee engaged on “the inner performance of the daily 
rites”, in order to purify himself in the atmasuddhi, or to build and contemplate an 
inner image of God and actualize His worship, is expected to exert his capacity for 
concentration, visualization and mental construction. In the different passages of the 
work dealing with the internal rituals, particularly in those dealing with the 
atmasuddhi, the exercise of these mental capacities is called either dhdrand or 
dhyana. This interchangeability in the use of these technical terms raises some 
questions about their respective meanings and their relation to each other: does the 
text simply refer to the same mental process with different names? If this is the case, 


is it then impossible to establish a distinction between dhdrand and dhyana? In order 


ape PadS, yp, 4, 9c-10b: yadvastadasabhedesu marmasthdnesu dharanam // 4.9cd sthandat sthanam 
samakrsya sa pratyahrtir isyate / 4.10ab. This understanding of pratyahrti in connection with the 
marmasthdandni is discussed above, pp. 207-208. 
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to answer these questions it is necessary to scrutinize the ritual practices involving the 
exercise of dhdrand and/or dhydna, and the relevant passages where they are 
described. However, a basic difference does exist between dhdrand and dhyana, as 


they are treated in the text, and this may be remarked upon immediately. 


Like pratyahara, dharanad too, though maintaining her principal characteristic of 
focusing the attention on something, is understood differently and has a quite distinct 
significance, according to whether she is directed on the marmasthdndGni, or practised 


in connection with a ritual, particularly with the ritual of the atmasuddhi. 


The situation of dhyana is different and its treatment in the text is altogether more 
consistent. The teachings on dhyana are dealt with in the last chapter of the yp. This 
is certainly the most homogeneous of those contained in this section of the work; its 
title, yogalaksana (given in the colophon), suggests that what is discussed here is the 
kernel of the PadS teachings about yoga. In fact, the performance of dhydna, as it is 
described in this final part of the yp, presupposes and subsumes all the other yogic 
disciplines taught up to this point. Moreover, and most importantly, its distinctive 
feature, with respect to the other yogic disciplines, consists in the fact that dhydna is 
always and only connected with the religious life of the devotee, whether it is 
performed within his ritual activity, or it consists of the meditative contemplation of 


God leading to samadhi. 


The function of dharana and dhyana in the atmasuddhi 


The daily ritual of the atmasuddhi, as set out in the cp, consists of three phases: 
1. the internal cleansing of the body, enabled by using the purifying power of the bija 
mantra-s of the elements (described in PadS, cp, 3, 21-29b) 
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2. the second phase consists of two stages: a) the burning of the transient body, 
enacted by mentally withdrawing the tattva-s into the paramdtman according to the 
pralaya order; b) the re-creation of a pure body, enabled by the arising again of the 
tattva-s according to the srsti order (described in PadS, cp, 3, 29c-51b). 

3. the mantranyasa, i.e. the placing of mantra-s on the parts of the body, aimed at 
transforming the body of the devotee into a body made out of mantra-s (described in 


PadS, cp, 3, Slc- 81). 


1. The first phase of the atmasuddhi, consisting in the internal cleansing of the body 
from its impurities, is described as follows: “Sitting on a pure seat made of kusa grass 
and so on, in the svastikasana, or also assuming the padmasana, at the sound of a 
tiirya’’’, [21] completely covered by a curtain from four sides, then, having closed the 
space by [uttering] the astramantra, the one knowing mantra-s should imagine a fire 
placed outside the enclosure by [uttering] the tejomantra. [22-23b] Then, inside [the 
enclosure], the sddhaka should make the cakramudrad with the help of the 
cakramantra, with three pradndyadma-s in due order, protecting himself in this way. 
The concentrated one, after having placed the yogamudra on the navel, meditates on 
the bija[mantra] of the wind [as] having the form of a vedi [and] destroyes 
completely the evil of the body by means of the smoke-coloured wind arisen from 
that [bijamantra]. [23c-25] [Then], having meditated on the bija[mantra] of the fire 
[as] a red triangle in the lotus of the heart, he should burn the stain [of the body] with 
the flames of the fire arisen from that [bijamantra]. [26] [Then] he should smother 
the fire which had arisen by placing the bija[mantra] of the earth (litt: of the great 
Indra), forming a quadrangular figure yellow-coloured, in the throat, together with 
the touch. [27] So, by holding [his] breath, having placed the bija[mantra] of the 


water (litt.: of Varuna), round and resembling crystal, in the head, he should purify 


453 Musical instrument. 
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[his] body thoroughly, from the soles of the feet to the head, with the water of 
immortality flowing out of that [bijamantra]. [28-29b]*™* 


First of all, the sadhaka should protect himself and the site of worship against 
anything threatening or disturbing the performance of the ritual. Accordingly, he 
shields himself with a curtain, he performs the digbandhanam, namely, he seals the 
site of worship on all sides by directing the astramantra towards every direction of 
the space; then, by uttering the tejomantra, he imagines a fire surrounding the 
enclosure within which he is sitting; finally, completing this ritual of self-protection, 
he shows the cakramudrad, accompanied by the cakramantra, and _ practises 
pranayama. After this preparatory stage, the sadhaka, assuming the yogamudra, can 


proceed with the purification of his body. 


He should visualize the bijamantra-s of the elements by representing them according 
to their relevant symbols and placing them in different parts of his body. Thus, he 
visualizes the bijamantra-s of wind, fire, earth and water as, respectively, a smoke- 
coloured vedi located in the navel, a red triangle located in the lotus of the heart, a 


yellow square located in the throat and a round crystal located in the head. 


The pattern is as follows: 


aad PadS, cp, 3, 21-29b: asino vistare suddhe brsyaddau svastikasane | baddhva padmdsanam vapi 
turyaghose pravartite || 3.21 tiraskarinya catvari nischidram chddite tatah | astramantrena 
kakubho baddhva dhiimadhvajam bahih || 3.22 prakaravasthitam dhyayet tejomantrena mantravit | 
cakramudram ca khe nyasya cakramantrena sddhakah |/ 3.23. gopayan ittham atmadnam 
pranayamais tribhih kramat | yuktah krtva yogamudram nabhikande sthitam punah |/ 3.24 
vedyakaram vayubijam dhyatva tajjena vayuna | dhtiimrena dehapadpmanam sosayitva niranvayam || 
3.25. trikonam agnibijam ca raktavarnam hrdambuje | dhydtva tadutthasaptarcissikhabhih 
kalmasam dahet || 3.26 mahendrabija vinyasya pitabham caturasrakam | kanthe saha sparsanena 
stambhayed agnim utthitam |/ 3.27 vayuna kumbhakenaiva vrttam sphatikasamnibham | vinyasya 
varunam bijam murdhni tajjamrtambhasa |/ 3.28 ksdlayet sarvato dehamapdadatalamastakam | 
3.29ab. 
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bijamantra of the | shape colour part of the body 
element 
wind vedi smoke-colour navel 
fire triangle red lotus of the heart 
earth square yellow throat 
water circle transparent like | head 

crystal 


The bijamantra is a mantra made of one syllable devoid of linguistic meaning and 
regarded as imbued with great power and efficacy. The bijamantra-s of the elements 
are the phonic forms of the elements; since the latter are constituents of the world, 
products of the evolution of the prakrti, which is herself a rijpa of the paramatman, 
these bijamantra-s are the embodiment of the divine power of the paramdtman 
concretizing Himself in the form of the elements. In the ritual presently discussed the 
bijamantra-s are deemed to be powerful entities which are visualized and ritually 
manipulated by the sddhaka, in order to clear the body of every possible impurity; in 
accordance with a “quasi-physical conception and perception of the mantra”””°, the 
sddhaka is supposed to imagine, but also to experience in his own body, their 


purifying effects. 


The mental activity of the sadhaka is expressed by verbal forms derived from the root 
dhyai, that is to say, the ritual described here is deemed to be accompanied and made 
possible by the performance of a form of dhydna. Actually the sadhaka is performing 
dhyana, in the sense of an effective discipline resulting in the assimilation of and 
control over the power of the bijamantra-s; but this dhydna includes the exercise of 
the dharand, in the sense of an intense concentration on the bijamantra-s. In order to 
focus the attention on the bijamantra-s and grasp their spiritual reality, the sadhaka 
has to represent them in concrete forms; accordingly, the exercise of the dhdarana 
implies the faculty of “seeing” a phonic entity in an iconic form (such as a red 


triangle, a yellow square and so on). Therefore the complex mental process which is 


5S Padoux 2005: 490, in Flood (ed.) 2005. 
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referred to as dhydna implies the exercise of the dhdrand, even if the latter term is not 


mentioned in the text.**°. 


This mental process and the related experience imply a continuous shifting back and 
forth from reality to mythicization. The objective reality of the body is changed into 
its mythicized image; normal perception, or rather unawareness of the physiological 
functioning of the organism is replaced by the subjective belief of the sadhaka who 
imagines that particular processes are going on in his body. Thus, the purification of 
the body is accomplished by sweeping away all its evil with the wind blowing out of 
the bijamantra of the wind and by wiping out every stain with the flames kindled 
from the bijamantra of the fire. These expressions allude to psycho-physical 
experiences truly undergone by the sddhaka: he is aware of the action of this wind 
and this fire within his body, because he believes in the presence and in the purifying 
effects of the bijamantra-s which make the air circulating in his body and the heat 
pervading it. He then imagines extinguishing the fire which might consume his body, 
by taming its flames with the help of the power of the bijamantra of the earth, and, 
finally, he achieves the complete cleansing of his body by sprinkling it, from head to 
toe, with the water of immortality sprung from the bijamantra of the water. It is the 
strength of his belief, the power of his inner image of himself that allows the sadhaka 


to actualize the phonic energies of the bijamantra-s and to handle them in order to 


“°° The ParS gives a description of this ritual similar to that found in the PadS. But the verbal form 


used in the ParS to indicate the mental activity of the sadhaka is the causative of the root dhyi. This 
means that the two texts give different names - respectively dhyana and dharana - to the same 
yogic-ritual practice, stressing either one or the other of the two components of the same mental 
process. 

See ParS, 4, 8-16b: prandyamais tribhir yuktam badhva"dau yogasamputam | purandd recandd vayo 
recanadd vapi yatnatah || 4.8 bhavet pranakrtah pumsah prandyamas sa ucyate | nabhipadme tato 
vayam samcintya purusdtmand || 4.9 dharayet tatra caitanyam vdyubhitam visesatah | tato 
visvatmanad vahnim hrdi samcintya bhaskaram |/ 4.10 dhdrayet tatra caitanyam agnibhiitam 
samantatah | mahendrastam bhavam_ kanthe tatas sarvena dharayet |/ 4.11 nivrttya varunam murdhni 
varirupam ca dharayet | krsnad rakta ca pita ca suklariupa ca dharana |/ 4.12 tribhis tribhih 
smrtaikaika pranayamair yathoditaih | dharandsu ca sarvasu niscalena samadhina |/ 4.13 
tadgunanvitam ity evam jagat sarvam vicintayet | purako recakah kumbho nirmaya iti kramat |/ 4.14 
dharanasu ca vijneyah karyo bhagavatair naraih | nirdagdhakalmasas tv evam dharanabhih krto yada 
/| 4.15 tato yogamayam dhyanam atisthed atmasuddhidam | 4.16ab. 
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obtain the desired results. By means of this mythicization, the physical existence of 
the body and its corporeality is converted into the spiritual reality of its inner 


transformation. 


2. The same mental process allows the devotee to go through the second phase of the 
atmasuddhi, where he brings about the mythicized dissolution and re-creation of his 
own body, following the pralaya- and srsti-order as a general pattern. This phase 


itself consists of two stages. 


a) In the first stage, the sadhaka imagines producing, step by step, the dissolution of 
the prakrti, constituting his own psycho-physical organism, into his jiva: each gross 
element (mahdabhiita) forming his physical body is dissolved, together with the 
corresponding organ of sense (jndnendriya) and action (karmendriya), into its 
distinctive subtle element (tanmdatra); then his psychical organs, namely manas, 
ahamkara and buddhi, are progressively dissolved. Once every tattva has been 
reabsorbed into the jiva, the latter, released from his prakrti-made substratum, 


eventually joins the paramdtman. 


The account given by the text of the PadS is so clear and detailed that it is worth 
quoting it in full: 

“(The one who is] clear-sighted through an impervious yoga, by means of the highest 
concentration, withdraws the fattva-s beginning with the earth into the paramdatman 
according to the order of reabsorption. He withdraws the earth, [endowed with] five 
qualities, yellow-coloured, forming a quadrangular figure, together with the nose and 
the generative organ, into its distinctive subtle element of odour. [29c-31] The water, 
[endowed with] four qualities, in the shape of a half moon, [is withdrawn] into its 
distinctive subtle element of taste, together with the the organs of the tongue and the 
anus and the subtle element of odour itself. [32-33a] Then, [being] well concentrated, 


[he should withdraw] the fire, triangular, pale red, [endowed with] three qualities, 
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together with the two organs of the eye and the foot and the subtle element of taste, 
into its distinctive subtle element of colour. [33b-34b] He should withdraw the wind, 
[endowed with] two qualities, smoke-coloured, round, together with the skin, the 
hand and the subtle element of colour, into its distinctive subtle element of touch. 
[34c-35b] And again, the successful yogin should withdraw the ether, whose quality 
is sound, radiant like a petal of blue lotus, into its distinctive subtle element of sound, 
together with the ear, the speech and the subtle element of touch itself. [35c-36] 
Moreover he withdraws the subtle element of sound into the mind [litt.: heart 
(svanta)]|, the mind into the ahamkara, the ahamkara into the principle of buddhi, the 
buddhi into the prakrti [37] and the prakrti into the individual soul (jiva). Then [he 
should meditate on] the individual soul, powerless due to the impressions of past 
experiences, [a] very subtle [entity] shining like the sun, placed into his own cakra of 
the navel. [38] By holding the breath, with the help of the wind, he should make [the 
jiva| ascend upwards in the body through the nddi of the susumna, [which is as] 
subtle as a lotus garland; [39] and after having passed through the brahmarandhra, 
[being] outside, liberated from the body, issued also out of the disc of the sun, then 
the incorporeal jiva reaches the supreme eternal brahman. [40-41b] He should 
meditate on him being there and he should burn his own body produced from the 
womb (i.e. the physical body) by means of the bija [mantra] of fire placed on the 
point of the foot; thus his own body is entirely burnt from feet to head by the glitter 
of fire. [41c-42]°”. 


87 Pads, cp, 3, 29c-42: prthivyddini tattvani samadhiparaya dhiya || 3.29cd paramatmani samhrtya 
pralayakramam asthitah | prthivim pancagunakam  pitabham_ caturasrikam |/ 3.30 
ghranopasthendriyvayutam tanmdatrdlaksane tatah | gandhe samhrtya yogena gahanena vicaksanah 
/| 3.31 rasanapayvindrivabhyam [ca] sahapascaturgunah | ardhacandrakrtis caitas tanmatra 
laksane rase |/ 3.32 gandham ca tanmatratmanam tato ‘gnim tryasrapadtalam | trigunam 
drsticaranam srotobhyam susamahitah | 3.33 *tanmatralaksanair etair antastanmatraya saha (em. 
P2 tanmdatradlaksane ripe rasatanmatraya saha) | samhared dvigunam vdyum sparse 
tanmatralaksane || 3.34 dhiimram vrttam tvakkarabhyam ripatanmatraya saha | yunjanas 
samhared yogi khancasabdagunam punah |/ 3.35 tanmdatrdlaksane sabde nilotpaladalaprabham | 
sparsam ca tanmatratmanam [srutivak] sahitam tatah |/ 3.36 samhrtya sabdatanmatram svante 
svantam ahamkrtau | ahamkrtim buddhitattve buddhim ca prakrtau punah || 3.37 jive ca prakrtim 
jivam vasanavivasam tatah | *sustiksme (em. T, P1, T2 susuksmam) nabhicakre sve bhaskarabham 
avasthitam |/ 3.38 susumnaya nddikaya padmasiutrasusuksmaya | uparyarohayed dehe kumbhakena 
nabhasvata_ || 3.39 bhittva ca brahmano randhram bahir dehdd vinirgatam | pravisya 
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After having actualized the dissolution of the fattva-s into the jiva, the sadhaka 
meditates on his own jiva which is still in the condition of bondage (as meant by the 
expression “powerless due to the impressions of past experiences” in verse 38b), he 
visualizes him as a subtle entity still dwelling in the body and he forces him out of the 
body through the brahmarandhra; then the saddhaka imagines his own jiva joining the 
paramatman and being dissolved into Him. After the withdrawal of the tattva-s into 
the paramatman has been so completed, the meditating sadhaka - contemplating his 
body from outside - imagines burning his transient body with the help of the power of 


the bijamantra of fire. 


b) In the following stage, the sadhaka imagines his jiva arising again out of the 
paramatman, visualizing him in a lotus growing out of an ocean of amrta; then, 
following the order of srsti, he brings about the arising again of all the fattva-s until, 
finally, a new body is re-created, pure and fit for the worship of God. The reborn and 
renewed body is sprinkled with the amrta flowing from a lotus (perhaps the same 
lotus mentioned with regard to the arising of the jiva), so that, as the previous stage of 
the ritual ended with the impure body reduced to ashes by means of the bijamantra of 
fire, so this stage ends with the pure body regenerated, revitalized by the nectar of 


immortality. 


The text says: “Then he should meditate on the nivrtti bija[mantra], resembling a 
myriad of full moons in the sky [and], above that, he should imagine the jiva arisen 
from the brahman in a white lotus growing in an ocean of nectar of immortality. [43- 
44b] And he should imagine that from the jiva [arises] the prakrti and from the latter 
the buddhi, from the buddhi the ahamkara, from that the manas; then the subtle 
element of sound, after that the ether, having the quality of sound, together with 


speech and the ear; [then] the subtle element characterized by touch, [and] the wind, 


bhaskarasyapi mandalan nirgatam bahih |/ 3.40 asariram tada jivam parasmin brahmani dhruve | 
sthitam dhyayet sthitam tatra svadeham yonijam dahet |/ 3.41 nyastena sikhibijena padagre 
jvalanatvisa | padadimirdhaparyantam dagdhe dehe nije tatah || 3.42. 
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having the quality of touch, along with the skin and the hand; [44c-46b] then the 
subtle element of colour, from that the fire, having the quality of colour, together with 
the eye and the feet; and from that [fire] the subtle element of taste, then the water, 
having the quality of taste, together with the anus and the tongue, o lotus-born; [46c- 
47] then the learned one should imagine the subtle element consisting of odour and, 
arisen from that, the earth, having the quality of odour, accompanied by the nose and 
the generative organ. [48] Thus, after having thought of his own body produced out 
of the pure and impure elements [and having thought of] a lotus blown by the buddhi, 
he imagines his own body [which], being sprinkled from golden jars - issued out of 
that [lotus] - full of the fluid of immortality, [has become] pure, faultless, fit for the 
worship of Hari, the Highest, the Supreme dtman. [49-51b]’*”*® 


The statement that the meditating saddhaka is destroying and re-creating his body 
following, respectively, the pralaya- and srsti- order, does not mean that he is 
reproducing, at the individual level, a process analogous to that of the reabsorption 
and manifestation of the world. The pralaya- and srsti- order represent for the 
sddhaka only a general pattern according to which he brings about the dissolution of 
his material body and the arising of a new, purified body, by retracing a sequence of 
elements, in which each one is the condition of existence of the following one. This 
explains the apparent incongruity of the statements about the prakrti, which is said to 


be withdrawn into the jiva (verse 38a) and to arise again out of him (verse 44c). 


“88 Ibidem, 43-5 1b: nivrttibijam khe dhydyet piirnacandrayutopamam | tadirdhvapiytisanidhau jate 


pandarapankaje |/ 3.43 smarej jivam samutpannam sakasdd brahmanas tada | jivat pradhanam 
tasmac ca buddhim buddher ahamkrtim |/ 3.44 tato manas tatas sabdatanmatram kham tatas saha / 
vaksrutibhyam sabdagunam tanmatram sparsalaksanam |/ 3.45 vayum sparsagunam sardham tvaca 
hastena ca smaret | tatas ca ripatanmatram tato ‘gnim saha caksusa || 3.46 padbhyam ripagunam 
*tabhyam (em. P1 tasmat) tanmatram ca rasam tatah | 4po rasagunah payurasanabhyam sahdabjaja 
|| 3.47 gandham ca tanmatrdtmanam tato gandhagunam bhuvam | sumutpannadm smared vidvan 
ghranopasthayutam tatha || 3.48 ittham sariram dtmivam suddhasuddhadibhiitajam | vicintya 
pankajam buddhya prabuddham tadvinirgataih || 3.49 satakumbhamayaih kumbhaih purnair 
amrtavaribhih | snadpitam suddham anagham cintayitva nijam vapuh |/ 3.50 arddhane harer 
yogyam parasya paramatmanah | 3.5lab. 

The second phase of the atmasuddhi is briefly outlined in the ParS (4, 16c-19); on the other hand, 
the ParS provides a detailed description of the first phase of the Gtmasuddhi (i.e. the internal 
cleansing of the body) comparable to that given in the PadS (see above, note 456). 
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These statements are certainly inconsistent with the creation theory of the PadS: from 
the point of view of srsti, the fact that prakrti is eternal makes it impossible to regard 
her as arising, in the sense of an evolution, out of the spiritual principle, the purusa, 
let alone out of the jiva. But, in the perspective of the present context, these 
statements make sense: the withdrawal of the prakrti into the jiva means, with regard 
to the dissolution of the body occurring in the first stage of the ritual, that the prakrti- 
made organism of man, the material substratum of his soul, his material being, goes 
back to the soul, is reabsorbed into his own self; then, in the following stage, under 
the impulse of the jiva, himself purified by his encounter with the paramdtman, a 


new, pure, yet prakrti-featured body can arise again. 


3. The last phase of the dtmasuddhi consists in the mantranydsa, namely, the 
placement of mantra-s on the parts of the body, in order to install the power of the 
mantra-s there, and to transform the body of the devotee into a body made out of 


; eae 45 
mantra-s, hence into a divine body *”. 


To sum up, the three phases of the Gtmasuddhi represent the progressive stages of 
purification/transformation of the devotee. The first phase consists in the internal 
cleansing of the body by means of the bija-mantra-s of the elements. In the second 
phase, after the body has been purified, in order to become fit for worshipping God, 
the devotee has to go through a process of death and re-birth by means of which he 
rises again as a new being. Finally, in the third phase, purified and reborn, the 
devotee assumes a body made out of mantra-s, imbued with the divine power. It is 


worth remarking that the term bhitasuddhi - often used in other texts to indicate this 


*° The detailed description of the mantranydsa begins as follows: “Then, meditating on the eight- 


syllable mantra or on the twelve-syllable mantra, he should duly place [these mantra-s] on the parts 
of the body, beginning with the head and ending with the feet, by means of the nydsa [made] with 
the hand, according to the order of creation, maintenance and destruction. [51c-52]” (Pad§S, cp, 3, 
51c-52: dhyadyann astaksaram mantram dvddasaksaram eva va |/ 3.5lcd_ srstisthitilayanyasair 
hastanydsapurassaram | nyased angesu murdhadipadantesu yathatatham |/ 3.52.) and continues up 
to verse 81. This is the eight-syllable mantra: om namo narayanaya. The twelve-syllable mantra is: 
om namo bhagavate vadsudevaya. 
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ritual (or its second phase) - should not be taken to mean “purification of the 
elements” by reading bhita as mahdabhita (“gross element’), but rather should be 
taken to mean “purification of the living being” by reading bhita as “being, living 
being”. The term Gtmasuddhi (“‘self-purification”), adopted by both the PadS and the 


ParS, is undoubtedly less ambiguous and more appropriate than bhiitasuddhi. 


The Gtmasuddhi constitutes a representative example of yoga-permeated ritual: on 
account of the complexity of the mental processes involved therein, only a proper 
yogic background allows the devotee to make his mental representations effective, to 
master the power of the mantra-s, to look, from above, at his own body and actualize 
its purification and transformation. This paradigmatic feature of the adtmasuddhi 
explains why, among all the rites described in the ritual sections of the work, the 
author(s) of the PadS have chosen to refer precisely to this one in the yp, where they 
intended to illustrate the employment of a yogic discipline, the dharand, in a ritual 


practice. 


This ritual practice - as is described in the yp - presupposes the visualization-fixation 
(dharana) of the symbolic representations of the five elements in their dwelling- 
places within the body and results in the worship of the five marti-s of God, 
respectively associated with the parts of the human body where the five elements are 
supposed to be located. The first step of this practice is set out as follows: “The 
dharand [is] the concentration of the mind on those five elements [placed] in the 
body consisting of the five elements, by the one who is intent upon yama and so on, 
and this [is] a means of rescuing from the ocean of samsdra. [13c-14] [The leg] from 
knee to foot is regarded as the place of earth; earth is yellow, quadrangular and 
endowed with a thunderbolt. [15] It has to be thought of, having placed the air there, 
for a duration of five ghatika-s. [16ab] Above this, within the root of the thighs, there 
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is the place of water, o four-faced one; [16cd] it is like a half moon, white and 
endowed with a lotus. [17ab] It has to be thought of, having placed the air in [such] 
part of the body, for a duration of ten nddika-s. [17cd] From the navel up to the waist 
it is called the place of fire; [18ab] there fire is of vermilion colour, triangular. It has 
to be thought of, having held and fixed the breath, for a duration of fifteen nadika-s. 
[18c-19b] [In the chest] above the navel as far as the nose, indeed there is the place of 
air; [19cd] the element air has the shape of a vedi, is smoke-coloured and powerful. 
[20ab] Air has to be thought of, having placed the prdna [there] by holding the 
breath, for a duration of twenty ghatika-s. From the nose up to the brahmarandhra 
there is the place of ether; there ether has the same splendour of an eye ointment. 
[20c-21] The strenuous one should meditate on it, having placed the air [there] by 
holding the breath. [22ab]’*”. 


A comparison of this passage with that concerning the first phase of the Gtmasuddhi - 
during which the sddhaka should use the bijamantra-s of the elements for purifying 
his body - reveals some evident differences with regard to: the number of the 
elements taken into account (five here, four in the a@tmasuddhi); the variance about 
the parts of the body corresponding to the elements; the fact that the same symbols, 
which in the Gtmasuddhi represent the bija-mantra-s of the elements, here represent 


the elements themselves. 


From the yp passage the following table may be obtained: 


390 PadS, yp, 4, 13c-22b: pancabhiitamaye dehe bhiitesv etesu pancasu // 4.13cd manaso dharanam 
yat tad yuktasya ca yamddibhih / dharand sad ca samsarasagarottarakaranam // 4.14 
ajanupaddaparyantam prthivisthanam isyate / *pittala (em. Sri pitala) caturasrad ca vasudhda 
vajralanchita // 4.15 smartavya pancaghatikas tatraropya prabhanjanam / tasyopary urumulantam 
varisthanam caturmukha // 4.16 ardhacandrasamakaram svetamambujalanchitam / smartavyam 
ange Svasanam aropya dasa nadikah // 4.17 Gnabhidehamadhyantam agnisthanam udahrtam / tatra 
sinduravarno ‘gnis tryasranko dasa panca ca // 4.18 smartavyo nadikah pranam_ krtva 
kumbhakadharitam / nadbher upari ndsantam vayusthanam tu tatra vai // 4.19 
vedikakaravaddhiimro balavan bhitamdarutah / smartavyah kumbhakenaiva pranam aropya 
marutah // 4.20 ghatika vimSatis tasmad ghranad brahmabilavadhi / vvomasthanam nabhas tatra 
bhinnanjanasamaprabham // 4.21 dhyayen marutam Gropya kumbhakenaiva yatnavan / 4.22ab. 
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element shape colour attribute part of the 
body 

earth square yellow thunderbolt calf 
(knee-foot) 

water half moon white lotus root of the 
thighs 

fire triangle red navel-waist 

air vedi smoke-colour chest (navel- 
nose) 

ether eye-ointment nose- 
brahmarandhra 


The procedure described here consists, for the yogin, in holding his breath and fixing 
the air in the parts of the body where the elements are supposed to be located; the 
locution prdnam krtva kumbhakadharitam (verse 19ab) suggests that, up to this point, 
the practice described here corresponds, technically, to that which consisted in the 
combined application of kumbhaka and dhdrand on the marmasthanani*°'. But here, 
while holding and fixing the breath on the places of the elements, the yogin should 
bring to mind and visualize (as stressed by the repeated use of the verb smartavya, 
which, in this context, has the same meaning of the forms of the verbal root dhyai, or 
of the causative of dhr) the elements according to their disctinctive symbolic 
representation, each one characterized by its particular shape, colour and so on; he 
should then relate the elements to the parts of his own body. Moreover, the dharand 
which, in the practice related to the marmasthdndni, indicated simply the focusing of 
attention on a particular, static object, here instead denotes a more refined and 
dynamic mental process, an effort of visualization, which is directed onto a sequence 
of objects, with a gradual shifting of attention from one object to the following one 
and, in parallel, a lengthening of the duration of the exercise for increasing periods of 


time. 


The complexity of this mental process is certainly due also to the peculiar nature of 


its objects. In fact, as in the case of the atmasuddhi, the practice presently dicusssed 


“6! For the discussion of the practice related to the marmasthdndni, see above, pp. 212ff. 
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implies a mythicized mental image of the body of the yogin; accordingly, the 
dharana exerted on the parts of the body, which are perceived as supports for the 
manifestation of the elements appearing in their iconic forms, is actually exerted on 
the mental representations of the body, as well as of the elements. The mind acts 
independently from the perceptions of the sense-organs; thus its objects, rather than 
being the physical parts of the body or the gross elements, are the “iconographically 
stylized and mythicized’”” entities which the yogin believes to be present in his 


body. 


This practice does not terminate at this point for it has a ritual purpose, as shown by 
the illustration of its next step: “In the part of the body [where] earth [is located], the 
yogin should worship Hari as Aniruddha, with four arms and decorated, for the 
releasing from worldly existence. In the part of the body [where] water [is located], 
the yogin should worship Narayana with intense meditation; [22cd-23] Pradyumna in 
[the part where] fire [is located]; further on, he should worship Samkarsana in the 
part [where] air [is located] and the Supreme Self Vasudeva in the part [where] ether 
[is located]. [24] Indeed there is no doubt that [this] yogin shall soon reach that 


[Vasudeva]. 


The table sketched out above can be now completed as follows: 


462 Oberhammer 1977: 220. See also, for a general discussion about dharana, Ibidem: 217ff. 

495 Pads, yp, 4, 22c-24: visvam bharamse dehasya caturbahum alamkrtam // 4.22cd aniruddham 
harim yogi yajeta bhavamuktaye / *abamSe ptirayed (em. sti. apamse piijaved) yogi naradyanam 
udagradhih // 4.23 pradyumnam agnau vdyvamse samkarsanam atahparam / vyomamse 
paramatmanam vasudevam samarcayet // 4.24 acirdd eva tatpraptir yunjanasya na samsayah //. 

It is interesting that the Vaikhanasa MS, dealing with the dharand and her possible applications, 
describes in detail the fixation of the five manifestations of Visnu in the five elements present in the 
human body. Colas summarizes this process as follows: “on conduit le ‘Vent’ (auquel on associe 
une syllabe particuliére pour chaque Manifestation) dans une zone spécifique du corps a laquelle 
correspond un Elément; on médite sur la Manifestation et on la ‘fixe’. (Colas 1988: 267-268). This 
practice, similar to that given in the Pads, is related in the MS to Aniruddha, Acyuta, Satya, Purusa 
and Visnu, respectively associated with earth, water, fire, air and ether (See /bidem). 
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murti element shape colour part of the 
body 
Aniruddha earth square yellow calf (knee-foot) 
Narayana water half moon white root of the 
thighs 
Pradyumna fire triangle red navel-waist 
Sankarsana air vedi smoke-colour | chest  (navel- 
nose) 
Vasudeva ether eye-ointment | nose- 
brahmarandhra 


The relation among these five miirti-s, who are associated in the worship, may be 
understood in the light of the theological views of the PadS. In fact, in the emanation 
of the divine miirti-s out of the para form of the Lord (martyutpatti), the vyitha 
Vasudeva makes his first appearance accompanied by Narayana, so that both divine 
figures belong to the same ontological level of manifestation; then, starting from 


Vasudeva, the other three vyiha-s arise out of each other in turn’™ 


. Therefore, the 
fact that these five miurti-s constitute a distinct group - formed by the four vyiha-s 
and by Narayana - within the series of the miirti-s arising in the process of the divine 


emanation, explains why they are joined together also in the ritual worship. 


The progressive distance, so to speak, of the vyitha Vasudeva, then of Sankarsana, 
Pradyumna and Aniruddha, from the para form of the Lord is consonant with their 
respective association with the elements, from the most gross, the earth, 
corresponding to Aniruddha, to the most subtle, the ether, corresponding to 


Vasudeva’. Accordingly, the order in which the yogin practises the dhadrand on the 


464 See PadS, Jp, 2, 16-18: “... The venerable Vasudeva, who promotes the creation, maintenance, 
destruction and liberation, for some reason divides Himself again in two parts. [16] The first one, 
Vasudeva, has the splendour of pure crystal, but the second, Narayana, looks like a dark cloud. [17] 
From [that] Vasudeva arose Sankarsana, from the latter Pradyumna [and] from Pradyumna 
Aniruddha. All these have four arms. [18]” sa vdsudevo bhagavan srstisthityantamuktidah | 
atmanam sa dvidhad cakre punah kena ‘pi hetuna // 2.16 tayor eko vasudevah 
suddhasphatikasannibhah | nardyano dvitivas tu nilambudasamaprabhah |/ 2.17 samkarsano 
vasudevat tasmat pradyumnasamjnitah | pradyumndd aniruddho ‘bhiit sarva ete caturbhujah |/ 2.18. 

“5 The correspondence between Narayana and the element water represents an incongruity within 
this consistent pattern of progressive matching between murti-s and elements; however, the ancient, 
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five elements placed in the body - from earth to ether - as well as the order in which 
he worships the related marti-s - from Aniruddha to Vasudeva - corresponds to the 
pralaya order. This fits the dynamic pattern of the second phase of the Gtmasuddhi, in 
which the dissolution of the tattva-s is mentally actualized. Although the yp passage 
does not mention every tattva which has to be dissolved, but speaks only of the 
elements, nevertheless the mental process and the dynamic structure on which it 
works are the same here as in the Gtmasuddhi. This provides an argument in favour of 
the suggested parallel between the yogic-ritual practice illustrated in this passage of 
the yp and the ritual of self-purification, so that the former must be regarded as 


referring to the latter. 


However, a difficulty does present itself in the fact that the description of the 
atmasuddhi given in the cp makes no mention of the five miurti-s referred to in the yp. 
Evidence provided by the JS may help to solve this problem. In fact, in the 
description contained in the JS of the bhitasuddhi, the devotee, in order to purify his 
transient body which is made out of the five elements, and make it fit for the 
mantranydsa, makes use of the mantra-s of the five elements, reciting them in the 
following order: first the mantra of the earth, then those of the water, the fire, the air 
and the ether. These mantra-s are regarded as the Lords of the elements (bhiitesvara) 
and, above them, the Gods Aniruddha, Pradyumna, Samkarsana, Vasudeva and Satya 
are considered to act as the powers (Sakti-s) dominating the bhiitesvara-s*®. This 
means that the devotee has to recite the mantra-s of the elements together with the 
mantra-s of the Gods, because the latter are superior to the former. It can therefore be 
stated that, in this phase of the bhiitasuddhi, the JS - unlike the cp of the PadS - 
establishes a link between mantra-s of the elements and divine murti-s. Moreover, in 


the description of the mantranyasa given in the JS, the mantra-s of the five Gods are 


well known association of Narayana with the waters was probably felt to be so obvious that this 
divine figure could not have been related to any other element but water. 

466 See Rastelli 1999: 213-214 and J S, 10, 21c-22: bhitesvaranam pancadnam paratvena kramat 
sthitah |/ 10.21cd aniruddhadayah panca satyapurvah puroditah / saktitvena ca vartante tais ca tan 
vyaharet kramat |/ 10.22. 
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placed on specific parts of the body, each of which is regarded as the dwelling place 


of one of the five elements*°”. 


Therefore, the ritual of self-purification described in the JS shows evidence of a 
system of correspondences which associates, on the one hand, the five elements, their 
mantra-s and the five Gods and, on the other hand, the same Gods in the form of 
mantra-s and the parts of the body corresponding to the five elements. This system of 
correspondences substantiates the idea that the practice described in the yp of the 
PadS, which associates divine murti-s, elements and parts of the body, must be 
regarded as referring to the ritual of self-purification, even if in the description of the 


atmasuddhi given in the cp of the PadS the murti-s are not explicitly mentioned. 


The discrepancy between the two sections of the PadS in their respective treatment of 
the adtmasuddhi may thus be explained by acknowledging that the author(s) of the 
work must have been aware of the JS description of this ritual and, in their discussion 
of it in the yp, chose to refer also to the account of it given in the JS. The way in 
which ritual is dealt with in the yp is not restricted to the Gtmasuddhi. A similar 
combination of cross-references among yp and cp of the PadS and other textual 


sources is found also with regard to the treatment of the last yogic ritual”. 


Dhyana. vairagya and samadhi 


The meditation on the para Vasudeva treated in chapter 5 of the yp (PadS, yp, 5, 1- 
20b) constitutes the illustration of the jidnayoga, the highest form of yoga mentioned, 


yet not elucidated, at the beginning of the yp. In its first occurrence, the jndnayoga 


“67 See again Rastelli 1999: 214, note 930 and Ibidem: 239ff. 
“68 For a discussion of this ritual see below, pp. 251ff. 
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had been defined as “the constant directing of the mind towards the best object”, 


that is to say the meditation on God, which is supposed to grant the salvific 
knowledge (jiadna). Accordingly, the meditation dealt with in chapter 5 of the yp 
might be expected also to elucidate the definition of the components of jidnayoga, 
which is understood to consist of “detachment and so on” (vairagyddi, yp, 1, 7b). 
Taking into account the fact that this meditation on the para Vasudeva results in 
samadhi" and supplementing the locution vairdgyddi with the corresponding 
expression in the parallel passage of the ParS - namely: vairdgyam ca samadhis ca 
jndanayogasya ucyate (10, llab) - it follows that the ddi of the PadS refers to 


471 


2 AT2 
samadhi i’, it 


. But, whereas the text gives a description of the experience of samddh 
does not provide any explicit explanation of what vairdgya actually means in the 
context of meditation. Only by analysing the concrete steps of the meditative practice 
in question is it possible to deduce the meaning and function of this component of the 


jndanayoga. 


Firstly, some instructions are given about how the yogin should dispose his body and 
mind to meditation. This preparation is to some extent suitable for any kind of 
meditation and includes the concentration associated with the withdrawal of the 
senses, 1.e. pratyahara in its classical meaning: “After having first assumed the yoga 
posture, the avjali directed towards the region of the heart, the eyes fixed upon the tip 
of the nose and the tongue placed on the palate, [1] not bringing into contact the teeth 
with the teeth, with a straight body, concentrated, one should withdraw the senses. 
Then with pure intellect [2] [one should] meditate on the highest Vasudeva, the 
Supreme dtman, endowed with a form but also formless, on the throne [erected] in 
the lotus of one’s own heart. [3] They praise this meditation as always granting the 


fruit of final emancipation. The evil done during seven rebirths disappears for that 


“69 Dads, yp, 1, 5ab: yat tu cittasya satatam arthe sreyasi bandhanam /1.5ab. 
“7° See PadS, yp, 5, 17-20b quoted and discussed below, pp. 248ff. 

' For a discussion of the definition of j#dnayoga given in the first chapter of the yp and in the 
parallel passage of the ParS, see above p. 163ff; as regards the components of jidnayoga see p. 166. 
*” See again PadS, yp, 5, 17-20b quoted and discussed below, pp. 248ff. 
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yogin who, for the space of three hours only, shall meditate on Vasudeva by holding 


the breath. [47”"”. 


The object of this meditation is the para Vasudeva. The expression “the Supreme 
atman, endowed with a form but also formless” (verse 3) indicates the successive, 
progressive stages of meditation during which the Lord reveals Himself and is 
contemplated and experienced by the yogin-devotee in increasingly subtle forms: first 
as endowed with a shape (sariipa), then as shapeless (arupa). The yogin should 
contemplate the Lord seated upon a throne which he imagines building in the lotus of 
his own heart. As stated in verse 4, this meditation bestows particular rewards, but - 
according to the half verse inserted between verses 3 and 4 - it may also grant the 
fruit of final emancipation (yat taddhyadnam ... kaivalyaphaladam); this seems to 
suggest that this kind of meditation is especially appropriate and has to be practised 


in the final period of life, as a preparation for mukti*”*. 


After these preliminary instructions and remarks connected with the meditation about 
to be described, the text introduces a teaching regarding a network of 
correspondences that associates the states of consciousness experienced by the jiva 
with the regions of the body and the progressive manifestations of God. The purpose 
of this teaching is to explain the dynamics of meditation and to show how the yogin 
passes through each progressive stage: “One should know that the state of waking [is 


located in the part of the body] beginning from the swelling of the navel as far as the 


“3 PadS, yp, 5, 1-4: badhva yogdsanam piirvam hrddese racitafjalih / ndségranyastanayano 


jihvam krtva ca taluni (em. taluni) // 5.1 dantair dantanasamsprsya trdhvakayah samahitah / 
samhared indriyagramam tato budhya visuddhaya // 5.2 cintanam vdsudevasya  parasya 
paramatmanah / sarupasyapy arupasya svahrdamburuhasane // 5.3 yat taddhyanam prasamsanti 
kaivalyaphaladam sada // yamamatram vasudevam cintayet kumbhakena yah / saptajanmakrtam 
papam tasya nasyati yoginah // 5.4. 

** Tt is worth remarking that also in the description of the miirtyutpatti given in the jp, hence in a 
context related to the ontological state of God in se and not to the experience of Him by the devotee, 
it is said that the para Vasudeva “is to be always meditated by the yogin-s [as seated] on a throne in 
the lotus of the heart” (dhyeyas ca yogibhir nityam hrtpadmahvayavistare / 2.12ab) and that those 
who see Him therein attain the supreme abode (“indeed the sages see the highest abode of Visnu”, 
pasyanti surayah sasvat tad visnoh paramam padam || 2.12cd). 
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region of the heart, the abode of the [state of] dreaming is in the throat, the [state of] 
deep sleep is in the middle of the palate [and] the fourth state [of consciousness] is 
placed in the middle of the eyebrows. [5-6] But the Supreme brahman, which is 
beyond the fourth state [of consciousness], is regarded as being in the 
brahmarandhra. {7ab| After having approached, through the states of waking and so 
on, the brahmarandhra, there shall arise the fourth state [and] at the end of the fourth 


state there is Visnu. [7c-8b]”””. 


The idea of a correspondence between states of consciousness and regions of the body 
is not specific to the PadS. It is found for example, mutatis mutandis, in the Brahma 
Upanisad, a text belonging to the group of the so-called Samnyasa Upanisad-s, in 
which, with regard to the states of consciousness experienced by the jiva, it is stated: 
“One should know that the [state of] waking is in the eye, the [state of] dreaming is in 
the throat and one should say that the [state of] deep sleep is in the heart [and] the fourth 
state is in the head.’*”°. The parts of the body mentioned in the PadS and in the Brahma 
Upanisad respectively are different, but the system of correspondences is the same. In 
the Brahma Upanisad the above-quoted passage has to be correlated with another 
passage, in which the same parts of the body are envisaged as the dwelling places of the 
brahman/purusa, who manifests itself/himself therein in different forms; the latter are in 
their turn also associated with the different states of consciousness: “There are four 
places of this purusa: the navel - which in this passage replaces the eye of the previous 
passage - the heart, the throat and the head. In them the brahman shines with its four 
quarters [which are: the waking, the dreaming, the deep sleep, the fourth state]; in the 


[state of] waking as Brahma, in the [state of] dreaming as Visnu, in the [state of] deep 


“7° DadS, yp, 5, 5-8b: nabhikandat samarabhya yavad dhrdayagocaram // 5.5 jagradvrttim vijaniyat 
kanthastham *svapnam uttamam (em. sti svapnavartanam) / susuptam talumadhyastham turyam 
bhriimadhyasamsthitam // 5.6 turyatitam param brahma brahmarandhre tu laksayet / jagradvrttaih 
samarabhya yavad brahmabilantaram // 5.7 tatrodayam turiyam syat turydante visnur ucyate / 
5.8ab. 

476 Brahma Upanisad, Ul: netrastham jagratam vidydtkanthe svapnam vinirdiset / susuptam 
hrdayastham tu turivam marghni samsthitam //, in Schrader (ed.) 1912: 90. 
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sleep as Rudra, in the fourth [state] as the Imperishable.’*’’. These two passages of the 
Brahma Upanisad - associating, respectively, jiva and brahman with states of 
consciousness and regions of the body - must be considered together because they are 
both concerned with the same topic, namely: the experience [of brahman] undergone by 
the jiva passing through his different states of consciousness, or, from another 
perspective, the revelation of brahman to the jiva through its fourfold appearance in the 


jiva’s states of consciousness and regions of the body. 


It is difficult to ascertain whether the author(s) of the PadS could have known of and 
thus made reference to the Brahma Upanisad, whose date of composition is still 
uncertain*’*; but, as was the case for the text of the Brahma Upanisad, in the PadS too, 
the above-quoted passage regarding the correspondence between states of 
consciousness and regions of the body becomes more intelligible if it is considered in 
relation to and supplemented by another passage, which deals with the 
manifestation/visualization of God in the parts of the human body: “The yogin-s 
visualize [in meditation] the Supreme Being, shining like gold, abiding in the middle 
of a circle of light, come into the pericarp of the lotus of the heart, having four arms, 
bearing the conch-shell, the discus and the club. They, whose organs of sense have 
been restrained, visualize [Him] in these regions: in the brahmarandhra, in the 
middle of the eye-brows, in the navel-cakra, into the throat cavity, on the tip of the 
tongue and in the middle of the palate. Having consumed the karman done in the 


former births, they reach the eternal one. [45-47]”””. 


au Ibidem, Ul: athasya purusasya catvari sthanani bhavanti nabhirhrdayam kantham mirdheti / 
tatra catuspadam brahma vibhati, [jagaritam svapnam susuptam turiyamiti,] jagarite brahma 
svapne visnuh susupti rudrasturiyamaksaram /, in Schrader (ed.) 1912: 81-82. 

“78 On the samnydasa upanisad-s see Degraces-Fahd 1989; on the Brahma Upanisad in particular 
and on the problem of the date of its composition see [bidem: 215ff. 

ap PadS, jp, 6, 45-47: jvotir mandalamadhyastham rukmabham purusam param / 
hrtpadmakarnikarudham sankhacakragadadharam || 6.45 caturbhujam bhavayanti sthanesv etesu 
yoginah | brahmarandhre bhruvor madhye ndabhicakre galavate || 6.46 jihvagre talumadhye ca 
bhavayanto yatendriyah | pirvajanmakrtam karma dagdhva yanti sanatanam || 6.47. 
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The regions of the body mentioned in the two passages of the PadS may be compared 


as follows: 

PadS, yp, 5, 5-8b Pad, jp, 6, 45-47 

jagrat (waking) 

nabhikanda-hrdaya (navel-heart) ndabhicakra (navel) 

svapna (dreaming) 

kantha (throat) gala (throat) 

susupta (deep sleep) 

talumadhya (middle of the palate) talumadhya (middle of the palate) 


turya (fourth state) 
bhriimadhya (middle of the eyebrows) bhriimadhya (middle of the eyebrows) 


jihvagra (tip of the tongue) 


turyatita (beyond fourth state) 
brahmarandhra brahmarandhra 


The link between these two passages from the PadS is apparent in verses 7-8b of the 
yp extract**’, where it is revealed that the system of correspondences between states of 
consciousness and regions of the body have been set out in order to explain how God 
appears in precisely these regions of the body, manifesting Himself in increasingly 
subtle forms, in a progressive manner, from jagrat up to turydtita: in fact the 
brahmarandhra 1s not only regarded as the place of the turydtita state, but is said to 
be the abode of brahman/Visnu and the place where the soul of the yogin 
experiencing the turydtita state meets with the highest form of the Lord. Therefore 
the concern of both passages of the PadS, which complement each other, is one and 
the same, namely, the mental processes connected with the visualization of God by 


the meditating yogin. 
The passing of the yogin through the progressive stages of meditation, which is 
concretely represented as the ascension of the jiva through the body up to the 


brahmarandhra, is perceived as analogous to his passages from one state of 


“8° See above, p. 241 and note 475. 
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consciousness to the other’*'. Accordingly, in the stage of meditation equated with the 
state of waking, the yogin imagines his own jiva as dwelling in the region of the navel, 
where God manifests Himself and is visualized in his gross form; in a successive stage 
of meditation, which is equated with the state of dreaming, the yogin perceives his jiva 
in the region of the throat, where God appears in a subtle form; in the stage of 
meditation equated with the state of deep sleep, the jiva of the yogin is in the middle of 
the palate and God is contemplated in a more subtle form. Finally, in the higher stages 
of meditation, where the yogin is experiencing the turiva and then the turiydtita states of 
consciousness, his jiva, having reached the region of the eyebrows, goes up to the 


brahmarandhra, where God reveals Himself in His most subtle and highest form. 


The meditation on the para Vasudeva is illustrated as follows: “Thus, the one who is 
concentrated should meditate in the absolutely pure ether’*’; indeed he should 
meditate on Visnu [as] eternally manifest, having the splendour of ten million suns, 
dwelling in the lotus of the heart, endowed with all forms (visvariipin), [8c-9] 
multiform, possessing many faces, endowed with many arms, adorned with many 
weapons, [10] having various colours, god auspicious and terrible, raising up 
weapons, overspread with many eyes, having a splendour equal to ten million suns. 


[11]*° The epithet visvarapin indicates the potential of the Lord for assuming every 


481 
The idea of a correspondence between states of consciousness and stages of cognitive experience 


of the meditating yogin is already present in the Sivasiitra (see the comment by Ksemaraja, 
Sivasiitravimarsini, to Sivasiitra I, 8-10). This idea is developed and elaborated in a complex 
doctrine by the tantra-s of the Trika tradition, particularly by the Mdlinivijayottaratantra; the 
classification of the five phases of lucidity, contained in MVUT, 2, 25ff, is explained and 
commented by Somadeva Vasudeva in his critical study The Yoga of the Malinivijayottaratantra 
(see Vasudeva 2004: 203 ff and also 215ff). 

On this topic see also Oberhammer 1977: 106ff, where Oberhammer discusses this doctrine of the 
stages of meditation from the perspective of a “phenomenology of meditation”, with reference, not 
only to the Malinivijayottaratantra, but also to the Mrgendratantra. 

“8? The ether (vyoman) where the Lord has to be contemplated may refer to what had been said with 
regard to the worship of the five murti-s, the highest of which, Vasudeva, had to be worshipped in 
the part of the body where ether was located (see PadS, yp, 4, 24cd: vyvomamse paramadtmanam 
vasudevam samarcayet). 

“8 PadS, yp, 5, 8c-ll: dhydyec caivam samdyuktah vyomni catyantanirmale // 5.8cd 
suryakotidyutidharam nityoditam adhoksajam / hrdayamburuhasinam dhydayed va visvartipinam // 
5.9 anekakarakhacitam *anekasadananvitam (sri. ma. anekavadananvitam)  / 
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possible form and accordingly revealing Himself to the inner vision of the yogin. 
Further on, the text provides a clue to understanding of what these possible forms 
might consist: “Indeed for the yogin who is practising meditation, seeing in the lotus 
of the heart any form whatsoever of the god endowed with all forms (visvaripa), the 
gross, the subtle or another one, the object [of meditation] becomes immediately 


manifest. [15-16ab]’*** 


The expression “the gross, the subtle or another one” (verse 15cd) is elucidated by a 
passage in the jp, where the question: “Of what kind is [that] being clearly placed 
before the mind’s eye? Which are its characteristics?” is answered as follows: “It 
has a threefold form (riipa): gross (sthila), subtle (stiksma) and supreme (para). The 
gross one is known as having limbs (sakala), the subtle one as having limbs-devoid of 
limbs (sakalaniskala) [37] and the supreme form should be devoid of limbs (niskala), o 
lotus-born. [38ab] The sakala form of the Supreme Gtman is endowed with a thousand 
heads and so on. [38cd] The sakalaniskala form appears like a mass of splendour. The 
primeval form, consisting of being, consciousness and bliss, is called niskala. [39]?**° 
This explanation of the forms of God “shining within the heart of the yogin-s’”**’, 
applies also to the objects of the meditation described in the passage of the yp under 


discussion. 


The gross (sthila/sakala) form of the paramdtman, which, in the jp passage, is said to 
be “endowed with a thousand heads and so on” (verse 38cd), must correspond to the yp 


depiction of the paramdtman as sartipa (verse 3), endowed with many colours, faces, 


anekabhujasamyuktam anekayudhamanditam // 5.10 ndanaripadharam devam sdadntam ugram 
udayudham / anekanayanakirnam suryakotisamaprabham // 5.11. 

484 DadS, yp, 5, 15-16ab: visvariipasya devasya rijpam yat kimcid eva hi /sthaviyah stikymam anyad 
va pasyan hrdayapankaje // 5.15 dhyayato yogino vastu saksad eva prakasate / 5.16ab. 

is Pads, jp, 6, 33ab: vastu saksatkrtam kidrg laksanam tasya kidrsam | 6.33ab. 

ar Ibidem, 37-39: sthiilam siksmam param tasya trividham riupam iritam | sthiilam tatsakalam jneyam 
suksmam sakalaniskalam |/ 6.37 param niskalam eva syad riipam kamalasambhava | riipam 
sahasrasirsadi sakalam paramatmanah |/ 6.38 tejah punjam ivabhati ripam sakalaniskalam | 
saccidanandaripadirupam niskalasamjnitam |/ 6.39. 

‘87 DadS, jp, 6, 36cd: ...cakdstyasya hrdaye yoginah... 
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eyes, arms, weapons and so on (verses 10-11); in this form God is visualized according 
to codified iconographic characteristics, which are the same as those of the cult-image, 
the icon fashioned for worship in the temples***. The subtle (siksma/sakalaniskala) 
form of God mentioned in the jp passage, which is essentially Light and appears as a 
mass of splendour (tejah punjam, verse 39a), corresponds, in the text of the yp, to the 
Visnu having the splendour of ten million suns (sa@ryakotidyutidharam, verse 9a and 
suryakotisamaprabham, verse 11d). The intermediate feature of this form of God is 
due to the fact that, although light, being perceivable by a sense-organ, has the 
physical concreteness peculiar to the sakala form, nevertheless, the dazzling light in 
which the Lord appears in his subtle form cannot be visible to the naked eye, it is 
something beyond the reach of the human organ of sense, and thus borders on the 
abstract quality which distinguishes the niskala form. Finally, the supreme 
(para/niskala) form of God mentioned in the jp passage corresponds, in the text of the 
yp, to the paramatman as devoid of form (ariipa, verse 3), the eternally manifest 


(nityodita, verse 9b) aspect of God, which is beyond any form. 


The dynamic, progressive structure of this meditation, in which the yogin should 
contemplate the Lord in increasingly subtle forms, requires that he be endowed with 
vairdgya. In this specific context vairdgya has a special meaning and function. It is not 
to be confused with vairdgya in the sense of indifference to worldly objects and 
freedom from all desires. This virtue, exemplified in its particular form of “indifference 


99489 


to children and wife’’”’, is mentioned among the yama-s and niyama-s and is thereby 


considered to be one of the elements of karmayoga, which is itself regarded as the 
general moral preparation for the practice of yoga. Accordingly, vairdgya, in the sense 
of detachment from worldly concerns, is one among several virtues to be nurtured by 


the yogin in his daily life, that is to say in a context which is different from that of his 


“88 The text of the yp may refer to a passage of the kp (16, 17-29b), which provides the description 


of the icon of the Lord as visvartipa (or visvamiurti as it is called in verse 24c). It is worth remarking 
that the expression anekabhujasamyuktam anekayudhamanditam used in the yp (verse 10cd) occurs 
in the kp too, as anekabhujasamyuktam anekayudhabhisitam (16.22ab). 

489 Dads, Jp, 7, 5a: vairagyam putradaresu. 
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yogic activities; it is the virtue which enables the yogin to free himself from the 


concerns of daily life and devote himself wholly to yogic activities. 


In the context of meditation, however, vairdgya has another meaning which has to be 
taken into account, namely, the sense of dissatisfaction. Vairagya in this sense indicates 
an attitude which renders the yogin unsatisfied with the results achieved in the 
progressive stages of meditation, so that he feels a constant urge to go ever further. 
Since, in this sense of the term, vairdgya has a crucial function at every stage of 


meditative practice, it has to be regarded as the true, inner mover of meditation. 


In the case of the meditation under discussion, vairdgya for the yogin means being open 
to unknown experience that goes beyond what is possible to gain by means of ordinary 
sensory perception and mental conception. By contemplating increasingly subtle, 
abstract forms of God, the yogin progressively discards, one by one, the contents of his 
meditation, as well as the manner in which he is grasping these contents. At first he 
should imagine and visualize the gross form of the Lord, whose concrete features are 
comparable to those of the phenomenal objects; by representing in his mind this 
divine figure, the yogin undergoes an experience that is in some way akin to that 
provided by the perception of the senses in the phenomenal world. In order to 
proceed towards a more advanced stage of meditation, the yogin should not let 
himself be satisfied with this first object of meditation and, by relinquishing both the 
anthropomorphic image of the Lord and the effect produced by its contemplation on his 
mind, he should endeavour to conceive the dazzling light of the subtle form of God; as 
the object contemplated becomes more subtle and abstract, so also the way of 
experiencing such an object has to become more subtle, abstract and refined. 
Eventually, without stopping at and indulging in the contemplation of the subtle form 
of God, while approaching the supreme, transcendent form of the Lord, in order to 
gain some apprehension of the nature of the unknowable, the yogin should allow the 


knowledge provided by the mind to vanish. Therefore, since vairadgya concerns both 
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the contents of the meditative experience and the subjective dimension of this 
experience, it has to be regarded as the condition which, in accompanying every stage 


of meditation, allows the dynamics of meditation to develop as far as its ultimate aim. 


This aim, which is samadhi, is attained when the meditating yogin reaches the highest 
of these stages, corresponding to the turydtita state of consciousness. The condition 
of the meditating yogin is described as follows: “For the yogin who 1s practising 
meditation, the whole knowledge of the mind vanishes. The consciousness which is 
within the lotus of the heart is imperishable light, [12] resembling a bud of white 
mustard, beyond the fourth state of consciousness, infinite, consisting of bliss, 
consisting of consciousness, shining, all-pervading, [13] resembling a lamp sheltered 
from the wind, with the brightness of an inartificial gem. For the yogin who is 
practising meditation, liberation is at hand. [14] ... The one who has performed this 
meditation becomes motionless as the trunk of a tree, resolute [and] will no longer 
perceive the objects of the senses. [18]”’°. Such metaphorical expressions as “a lamp 
sheltered from the wind”, as well as “motionless as the trunk of a tree”, suggest that 
samadhi is a state characterized by continuance and steadiness; it is the 
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“Bestaendigkeit der Rezeptivitaet’’” , the constancy of receptivity which, while 


preparing the occurrence of samadhi, is then fully achieved only when the yogin is 
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firmly absorbed in it”. The yogin absorbed in samadhi lays bare the “noumenal” 


kernel of his subjectivity, which is sealed off from any possibility of being known by 
the means of the mind. He experiences the true, inner, indestructible kernel of himself 


as consisting of consciousness and bliss and being infinite and all-pervading, hence, 


°° Dads, yp, 5, 12-14, 18bed: dhdyato yoginah sarvam *yato (sri. mano) ‘jfidnam vinasyati / 
hrtpundarikamadhyastham caitanyam jyotir avyayam // 5.12 kadambamukulakaram turyantan 
mandalat param / anantam Gnandamayam cinmayam bhasvaram vibhum // 5.13 nivatadipasadrsam 
akrtrimamaniprabham / dhyayato yoginas tasya muktih karatale sthita // 5.14. ... tad iti dhyanam 
asthitah / sthanubhito drdhah sasvad visayan navabudhyate // 5.18bcd. 

“' For Oberhammer’s discussion of the concept of “Bestaendigkeit der Rezeptivitaet”, see 


Oberhammer 1977: 137-138. 


66 


For a discussion of a few definitions - contained in Paficaratric texts - of samddhi as “a 
continuous, persistent, steady state...” see Rastelli 2009: 305. 
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as something which is endowed with the qualities pertaining to God and which - like 


the inner image of the Lord - shines within the lotus of his own heart. 


Accordingly, the essence of samddhi is said to be the experience of the identity 
(aikya) between the true self of the yogin and God, between his own jiva and the 
paramatman: “The identity of both, the individual soul and the Supreme Soul, this is 
to be known as samadhi, the accomplishment of the aims of the sages. [17] ‘Truly I 
am the Supreme brahman’. ... [18a]’*”’. The latter formula, as well as the term aikya, 
in spite of their advaitic flavour, should not be understood as implying an absolute 
identity between jiva and paramdtman. Such an understanding would not agree with 
the PadS views about the relation between souls and God. In fact, from the 
ontological point of view, the PadS advocates a sameness of nature and distinct 
existence of jiva-s and paramdtman: even in his condition of liberated soul, the jiva 
does not lose his individuality, does not dissolve himself into the paramdtman. Of 
course in the present context the text is not speaking of the ontological reality of the 
soul, whether bound or liberated, but is dealing with the subjective, spiritual 
experience of the yogin absorbed in samadhi. Nevertheless, since the experience of 
samadhi is marked by the nature of the relationship between contemplating subject 
and contemplated object, that is to say between the yogin and God, the description of 
this experience has to harmonize with the PadS general ideas about the relation 


between soul and God. 


In stating that the yogin undergoes the experience of his own consciousness endowed 
with the qualities pertaining to God, namely, imperishable brightness, bliss, infinity 
and omnipresence”, an experience which is condensed in the formula “aham eva 


param brahma” (verse 18a), the text actually means that the yogin absorbed in 


3 PadS, yp, 5, 17-18a: jivatmanah parasyapi yad aikyam ubhayor api / samadhih satu vijfieyah 
sddhvarthanam prasadhakah // 5.17 aham eva param brahma ... /5.18a. 

“4 See the verses quoted above in note 490: hrtpundarikamadhyastham caitanyam jyotir avyayam // 
5.12cd ... anantam Gnandamayam cinmayam bhasvaram vibhum // 5.13cd. 
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samadhi attains the state of tanmayatva*” 


. The latter term, which literally means “the 
being identical with Him’, is difficult to translate satisfactorily, since it does not 
indicate an ontological identity: it refers rather to an experience of identification 
between subject and object, through which the yogin becomes like God, turns into 
God *”°. When the yogin is deeply engrossed in the object he is meditating upon, he 
becomes unaware of anything else, including his own self; then, only the 
contemplated object exists for him, appearing with immediate evidence: “indeed for 
the yogin who is practising meditation, the object [of meditation] becomes 
immediately manifest’”’’. Then, once the subject is completely absorbed in the 
object, it becomes totally pervaded by the object and imbued with the latter’s 
essential features, so that nothing of the subjective dimension of the experience is 
present any longer and, eventually, the subject becomes one with the object. This 
seems to be the state of tanmayatva and the yogin who experiences it is 


“transformed” into God. 


Beyond the psychological aspect of the experience of samadhi, what is the purpose of 
the achievement of this state of tanmayatva in the spiritual path of the yogin? What is 
the sense of this state, which may be achieved by the meditating yogin every time he 


attains samadhi? In fact, as Rastelli shows*”® 


, the state of tanmayatva is not solely the 
outcome of samadhi, but it is also the result of certain ritual practices, such as the 
mantranyasa, whereby the devotee, in order to become fit for worshipping God, 


makes his own body divine, thus himself becoming like God and transcending, at 


> Tn her article “Perceiving God and Becoming Like Him: Yogic Perception and its Implications in 


the Visnuitic Tradition of Pancaratra”, Rastelli shows how the idea that the experience of samadhi 
brings about the state of tanmayatva occurs, variously elaborated, in several Paficaratric samhita-s 
(see Rastelli 2009: 306ff; on this topic see also Rastelli 2006: 503-507). 

© As stated with regard to a meditative practice described later in yp, 5: “thinking of the eternal 
brahman which is within the lotus of the heart .... and having made his own consciousness identical 
with it [i. e. with the brahman]” (PadS, yp, 5, 24cd, 25cd: hrtpundarikamadhyastham smaran 
brahma sandatanam // 24cd ...tanmayam ca svacaitanyam krtva // 25cd). For the discussion of this 
meditative practice, see below, pp. 252ff. 

7 Dads, yp, 5, 16ab: dhydyato yogino vastu saksdd eva prakasate / 5.16ab. 

8 See Rastelli 2009: 312-315. 
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least as long as the ritual lasts, his ordinary human condition. This temporary 
transcendence of the condition of transmigrating soul is also the sense of the 
tanmayatva attained in samadhi; the yogin absorbed in samadhi has a foretaste of his 
future condition of mukta. Towards the end of the passage under discussion one 
reads: “As the outer water which has entered into the ocean, [becomes] calm, 
abandons its unsteady nature, so the individual soul of the yogin experiencing 
samadhi merges into the Supreme dtman who is Vaikuntha. [19-20b]”” The verb 
praliyate (verse 19d) indicates the merging of the jiva into the paramdtman, that is to 
say the union (sdyujya) between individual soul and Supreme Soul, which is attained 
in mukti and which occurs only after death. The hint at Vaikuntha’”’ - the abode 
where the liberated souls dwell forever with the Lord - seems to confirm the idea that 
through the experience of samadhi the yogin becomes more and more familiar with 
what will happen to him when he achieves final emancipation. The sense of this 
sentence and of its simile is therefore that the soul of the yogin absorbed in samadhi 
is as if it were the soul of a mukta. This is the salvific fruit of jidnayoga and, for the 


yogin who has reaped it, liberation is very near, indeed it is at hand’”’. 


The last ritual: the yogic suicide 


In order to hasten the achievement of his final emancipation, the sa@dhaka can choose 
to take advantage of a specific siddhi, a power acquired as a result of his yogic 


competence and skilfulness in mastering mantra-s. Under particular circumstances, 


Bs PadS, yp, 5, 19-20b: yatha bahyajalam varam pravistam niscalam nidhim / calasvabhavam 


tyajati tathda jivah praliyate // 5.19 paramatmani vaikunthe samadhisthasya yoginah / 5.20ab. 

°° Vaikuntha indicates both a name of Visnu and the name of his abode; thus paramatmani 
vaikunthe can be rendered either as “into the Supreme a@tman who is Vaikuntha, i.e. Visnu”, or as 
“into the Supreme dtman, in Vaikuntha”. The general sense of the sentence does not change: in the 
first case, it would mean that the soul merges into the paramdatman, i.e. into Visnu, the God of 
Vaikuntha; in the second case, it would mean that the soul merges into the paramdtman and, as a 
mukta, will dwell forever in Vaikuntha, the abode of the Lord. 

°l See PadS, vp, 5, 14d: muktih karatale sthita. 
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by using this siddhi he can put an end to his own life and attain immediate liberation. 
What this amounts to is a practice of yogic suicide, effected by performing a last 
yogic ritual. This ritual is described in detail in a passage of the cp (PadS, cp, 24, 93- 
104). The meditative practice discussed in the last portion of chapter 5 of the yp can 
be considered as related to this ritual. As was the case for the yp passage discussed 
above and dealing with the adtmasuddhi, in the same way the yp passage referring to 
the last yogic ritual provides an incomplete picture of the rite in question, and, 
glossing over important details about its actual concrete performance, emphasizes 
instead only certain of its features, highlighting the mental processes involved therein 


and the general significance and purpose of the ritual itself. 


The relevant passage, which concludes the last chapter of the yp, reads: “Since there 
soon arises the desire for the highest reality, [20cd] I shall speak about the means [of 
fulfilling that desire]. Listen, o you having the lotus as a seat. [2 lab] In the light half 
of the month, in the first half of the year towards the summer solstice, the yogin, 
sitting on a large seat of Ausa grass which [has been prepared] on a ground [where] a 
cakrapadmamandala endowed with auspicious marks has been drawn, having first 
fixed the breath as before, should assume the lotus posture. [There], after having 
worshipped Hari - [the God] of the core of the twelve-syllable mantra - by 
understanding His self in its highest [form], [21c-23] having kindled a radiant fire in 
the middle of the body, thinking of the eternal brahman which is within the lotus of 
the heart, resembling one thousand bolts of lightning, similar to the fire of the end of 
the world, he should make his own consciousness identical with it [i. e. with the 
brahman]. [Then], he should burn with the tongues of that fire the whole body made 
out of the [five] elements. After having consumed [it], the [vogin], knowing the 
nature of the mantra, as if he were Garuda having freed himself from [the shell of] 
the egg, should think of [himself] sitting [there], visualizing also the body made out 
of mantra taking gradually shape [as] ever consisting of light, consisting of 


consciousness, all-pervading, having the nature of the word (i.e. the mantra). [24-27] 
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Then, after having caused [this] changeable [body] to gradually fade, the yogin 
reaches the brahman and shall no more undergo transmigration in this world. 


[2p 


The frame of mind of he who is eligible to perform this meditative practice is “the 
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desire for the highest reality””””, that is to say the longing for the union with the Lord, 


for the sa@yujya which is mukti. In a man endowed with vairdgya, this highest wish 
arises when all other worldly desires are extinguished. This meditative practice is 
actually taught as a means of fulfilling that wish and at the end it is clearly stated that 


the yogin who has performed it shall never again undergo transmigration’. 


As for the setting, this practice has to be performed at the right time. Both the 
moment (the bright half of the month during the ascending course of the sun) and the 


site (endowed with a cakrapadmamandala’”’) have to be particularly auspicious. 


The first step of this meditative practice is the internal worship of the God of the 
twelve syllable mantra. Since this mantra is om namo bhagavate vdsudevaya, its 
deity is Vasudeva and, as the latter has to be worshipped “by understanding His self 
in its highest [form]” (parayatmadhiya, verse 21d), it is about the para Vasudeva. 
°° PadS, yp, 5, 20c-28: acirat parame tatve hy abhildasa pravartate // 5.20cd tam updyam 
pravaksyami_ sriivatam kamaldsana / dvadasaksaramadhyasya parayatmadhiya harim // 5.21 
*asurya (em. sri. abhyarcya) bhimau likhite cakrapadme sulaksane / tasyopari suvistirne 
samasinah kusasane // 5.22 badhva padmasanam yogi site pakse tathottare / ayane svasanam 
purvam dharayitva yathapuram // 5.23 dehamadhyasthitam vahnim dipayitva samujvalam / 
hrtpundarikamadhyastham smaran brahma sanatanam // 5.24 vidyutsahasrasamkasam yuganta 
*anila (em. sri. anala) samnibham / tanmayam ca svacaitanyam krtva tadvahnirasmibhih // 5.25 
bhitadeham dahet krtsnam dagdhva mantrasvaripadrk / muktanda iva paksisa asinam cintayec 
chanaih // 5.26 sanaih parinatam mantratanum tejomayim sada / cinmayim sarvagam 
Sabdasvaripam bhavayann api // 5.27 sanaih sanair asthiram ca vinivarya tatah svayam / brahma 
sampadyate yogi na bhiyah samsared iha // 5.28. 

a Ibidem, 20cd: parame tattve abhilasa. 

° Thidem, 28d: yogi na bhiiyah samsared iha. 

°° The cakrapadmamandala or cakrabjamandala is a mandala at whose centre there is a figure 
combining a wheel (cakra) and a lotus (padma, abja). Its construction is described in detail in 
chapter 7 of the cp. This mandala is used also during the diksa ceremony and is regarded as 


particularly important and auspicious. It is mentioned also in other Paficaratric sources (see TAK II 
2004: 222). 
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The reference to the twelve-syllable mantra becomes comprehensible if this passage 
is related to and supplemented with the description of the last yogic ritual contained 
in the cp; in fact the siddhi which will allow the sadhaka to perform the last ritual 
successfully is acquired thanks to the twelve-syllable mantra. 


The climax of this meditative practice consists in the destruction of the body made 
out of the elements and the successive arising of a body made out of mantra, enabling 
the yogin to reach the brahman. But the procedure by which the yogin manages to 
consume his mortal body by fire is not clearly explained and it is particularly difficult 
to understand what nature of fire is being spoken of here. Some light may be thrown 
on the matter by comparing a portion of this passage, namely the verses 24b-28, with 
a passage of the SS (17, 451c-456), on which the text of the PadS proves to be 


506 
based’. 


The relevant extract of the SS occurs in chapter 17, which, together with chapter 16, 
deals with: the worship of Narasimha (narasimhakalpa), the so-called 
narasimhadiksa and the siddhi-s to be obtained by the initiated sadhaka-s. According 
to Ewa Debicka-Borek””’, the contents of chapter 17 may derive from an independent 
work belonging to a tantric tradition older than the SS, a tradition whose teachings 
have been taken over by the author(s) of the SS and incorporated into their samhita. 
Within the instructions relating to the siddhi-s, the text deals with those granting the 
fulfilment of the goals of man, the purusdrtha-s, namely, according to the order 


followed by the text, dharma, artha, kama and moksa. 


°° The parallel between these two passages of SS and PadS was first remarked by Rastelli (see 


Rastelli 2009: 309, note 34). 

°°7 See the unpublished PhD dissertation (in Polish), submitted and defended in 2010 at the Faculty 
of Philology, Jagiellonian University, Cracow. The title in English is: The Initiation into the Mantra 
of Narasimha and its Adoration as Described in Chapters 16 and 17 of the Sanskrit Text 
Sdtvatasamhita and Commentaries. A Contribution to the Problem of Initiation in Pancardtra 
Tradition. 
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Having illustrated the siddhi which provides the enjoyment of kama, the text teaches 
the siddhi which grants the attainment of moksa: “Now I shall speak, in accordance 
with truth, about [the ritual practice which is handed down in] the tradition [and] 
which grants liberation for the man who knows mantra-s and who has given up the 
enjoyment of the sexual pleasures. [448] After having performed again the best ritual, 
his inner self being tranquil, he should worship the best mantra at the time said 
before, having satisfied [it] with water, according to the rule, in due succession, in a 
pot or in the water. [449-450b] With the purpose of the abolition of all the faults and 
for the atonement, he should recite [it] eleven thousand times, or as was said before, 


according to his ability. [450c-451b]””””® 


This is followed by the passage upon which the text of the PadS is based: “Now, 
concentrated, he should visualize the mantra within the lotus of the heart, [451cd] 
spreading the flames of a hundred suns from all the pores of the skin, and, having 
made his own consciousness identical with it (i.e. with the mantra), he should burn 
with the tongues of its fire the whole body made out of the [five] elements. Being 
now disjoined from it (i.e. from the body), he stays there as if he were Garuda, the 
Sun, having [himself] the nature of the mantra. [452-453] Now he should 
contemplate his own body made out of mantra gradually taking shape as a globe of 
light, being free from all the members of the [transient] body. Afterwards [he should 
contemplate] that globe of light, which is vast, all-pervading, having the nature of the 
word (i.e. the mantra), truly existing, consisting of consciousness. [454-455] 
Therefore, after having gradually destroyed the erroneous conception regarding one’s 
own self which is called egotism, accordingly he will certainly reach the brahman. 


[456] " 


208 SS, 17, 448-45 1b: atha kamopabhogat tu viratasya ca mantrinah | moksadam sampradayam ca 
kathayisyve yatharthatah || 17.448 krtva ya4gavaram bhiyah prasannenantaratmana | purvoktam tu 
yajet kalam tatra mantravaram kramat || 17.449 tarpayitva vidhanena kunde va ’tha jale ’mbhasa | 
sarvadosanivrttyartham prayascittartham eva ca || 17.450 japed ayutam ekam tu prag uktam va 
svasaktitah | 17.45 lab. 

°° For the Sanskrit text see the table below. The passage then concludes with the statement: “In this 
way the worship of the vibhava Narasimha, the great soul, has been concisely taught, together with 


Here is the table of the parallel passages of PadS and SS: 


PadS, yp, 5, 24c-28 


SS, 17, 451c-456 


Artpundarikamadhyastham smaran 
brahma sandatanam // 5.24cd 
vidyutsahasrasamkasam yuganta 
*anila (em. sri anala) samnibham / 
fanmayam ca svacaitanyam krtva 
tadvahnirasmibhih // 5.25 
bhitadeham dahet krtsnam 

dagdhva mantrasvardipadrk / 
muktanda iva paksiga asinam 

cintayec chanaih // 5.26 

Sanaih parinatam mantratanum 
tejomayim sada / 

cinmayim sarvagam Sabdasvaripam 
bhavayann api // 5.27 

Sanath sanair asthiram ca 

vinivarya tatah svayam / 

brahma sampadyate yogi 

na bhiyah samsared tha // 5.28 


Artpundarikamadhye ‘tha smaren 
mantram sam@hitah || 17.451cd 
romakupaganaih sarvair 
atnajvalasatavrtam | 

tanmayam ca svacaitanyam krtva 
tadvahnirasmibhih || 17.452 


bhitadeham dahet kArtsnam 
tadviyuktas ca sadmpratam / 
martanda iva paksiga aste 


mantrasvariapadhrk |/ 17.453 

atha mantrakrtim svam vai dhydayet 
parinatam Sanath | 
tejogolakasamkasam 
sarvangdvayavojjhitam |/ 17.454 
tattejogolakam pascad 
brhatparimitam ca yat | 

sarvagam Sabdariupam 
bhavaripam tu cinmayam || 17.455 
tasmad apy abhimadnam — tu 
asmitakhyam sanaih sanaih | 
vinivarya yatha sasvad  brahma 
sampadyate svayam || 17.456 


ca 


hy 


Certain points of the PadS exposition are clarified by a parallel reading of these two 
extracts since the text of the SS is, in some cases, more explicit and concrete than the 


PadS, especially as regards the procedure to be followed by the meditating sadhaka. 


The SS clearly states that the entire process is effected thanks to the power of a 
mantra: the sadhaka should visualize the mantra, i.e. the deity who, in its mantra- 
form, is represented as a being that shines within the lotus of the heart, spreading a 


flaming light from the whole body (according to verses 451c-452b). By reading the 


the siddhi-s. [457]” ity evam vaibhaviyasya nrsimhasya mahadtmanah | Graddhanam ca samksepad 


uktam siddhisamanvitam || 17.457. 
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PadS in the light of the SS, it is thus clear that the brahman, contemplated in the lotus 
of the heart where it glows like the fire of the end of the world (according to verses 
24c-25b), is none other than the deity in its mantra-form, namely the God of the 
twelve-syllable mantra, the para Vasudeva (mentioned in verse 21cd). In fact, 
according to the theology of the PadS, by brahman is meant the Supreme God, that is 
to say the para Vasudeva, who is indeed the God of the mantra presently meditated 
upon by the sddhaka; therefore the PadS expression smaran brahma (verse 24cd) 


may be considered as equivalent to the SS expression smaren mantram (verse 451cd). 


Accordingly, the radiant fire kindled in the middle of the body, which is mentioned in 
the text of the PadS*'®, should be understood as the fire of the brahman that radiates 
in the central part of the body from the lotus of the heart. Due to the fact that here the 
brahman stands for the para Vasudeva alias God of the twelve-syllable mantra, it 


follows hence that this fire is the fire of the mantra. 


Both SS and PadS say that the sa@dhaka should assimilate his own consciousness with 


>!l This means that the sadhaka who is absorbed in the meditation on the 


that mantra 
mantra identifies progressively with the mantra until, by assuming the fiery nature of 
the mantra, he becomes mantra-like. Describing the result of this progressive 
identification with the mantra, the SS locution mantrasvaripadhrk (verse 453d, 
where dhrk means “having, possessing”’) states clearly that the sadhaka acquires the 
same nature of the mantra, and does not merely know it, as is instead suggested by 


the PadS locution mantrasvartpadrk (verse 26b, where drk means “knowing”. 


According to both SS and PadS, after having become like the mantra and having 


seized the fiery power pertaining to it, the sa@dhaka can burn his own transient body 


with the fire of the mantra’’’. 


>!° See PadS, yp, 5, 24ab: dehamadhyasthitam vahnim dipayitva samujvalam / 5.24ab. 
>'! See verse 452c of the SS and 25c of the PadS: tanmayam ca svacaitanyam krtva. 
>!? See verses 452d-453a of the SS and 25d-26a of the PadS. 
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Both SS and PadS give similar descriptions of how, having consumed the body made 
out of the five elements, the sadhaka is liberated from his physical body and should 
then contemplate the gradual arising of a body made out of mantra. However, 
although both texts compare the sddhaka to Garuda, they make use of different 
similes. In the PadS, the term muktadnda (verse 26c) conveys the idea that in forsaking 
his mortal body, the sddhaka is like a bird, i.e. the bird Garuda, who frees himself 
from the shell of his egg. In the SS, the term mdrtanda (verse 453c) - which is related 
to Garuda insofar as the latter is associated with the Sun°” - rather suggests that, just 
as the Sun looks at the world from above in the sky, so the soul of the sadhaka looks 
from above at the body consumed by fire, once it is liberated from it. The image of 
the PadS, which compares the mortal body to an empty shell and the soul to a bird, is 
more convincing and certainly makes more sense, in the present context, than that of 


the SS. 


The mantra-body that gradually takes shape is then described in a similar way in the 


514 : 515 ss, : : 516 
, of consciousness”, it is all-pervading”” and, of 


two texts: it consists of light 
course, it is of the same nature of the mantra®'’. According to both texts, with this 
mantra-body, which is nothing but his immortal soul, the sddhaka reaches the 


brahman and attains liberation. 


Besides the discussion of the parallels between these two extracts of PadS and SS, 
what is particularly interesting in the reference to the SS is the fact that in the latter a 
siddhi is explicitly presented as a means of ultimately granting liberation for the 
sddhaka who makes proper use of it. The siddhi-s are generally considered to be 


superhuman-magical powers exerted by the sddhaka in order to achieve manifold 


°!3 Tn the Monier-Williams dictionary one reads that Garuda, from the verbal root g7i, literally 


means “the devourer”, “because Garuda was perhaps originally identified with the all-consuming 
fire of the sun’s rays” (MW, 348c). 

>'4 See verse 27b of the PadS and 454c of the SS. 

>!S See verse 27c of the PadS and 455d of the SS. 

516 See verse 27c of the PadS and 455c of the SS. 

>!” See verse 27d of the PadS and 455c of the SS. 
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worldly enjoyments (bhukti); this is stated, for example, in a passage of the PadS 
dealing with the traditional set of the eight siddhi-s: “[Such a man] deals with 
livelihood and pleasures according to [his] wish. Indeed, 0 you having the lotus as a 
seat, living beings are subdued by his will. [24] ... So through these eight [powers] 
these men spend their time according to [their] desire. [25]”'* Moreover, although, 
according to the tantric outlook, bhukti and mukti represent two opposite yet not 
irreconciliable aims of man, the enjoyment of the benefits granted by the siddhi-s is 
often regarded as an obstacle diverting the sddhaka from the highest of the human 
goals, which is mukti; with regard to the siddhi-s acquired by means of the twelve 
syllable-mantra, the PadS states: “It is said that a man who has mastered the mantra-s 
(mantrin) ought to turn away from the enjoyment of the objects of desire. [87ab]’”"” 
Thus, in order to understand the sense of the meditative practice taught in the yp of 
the PadS, it is important to bear in mind the idea advocated in the SS of a siddhi 
which, instead of being a superhuman-magical power to be used for obtaining 
benefits in the world, becomes itself a salvific means of attaining final beatitude 


beyond the world. 


If, in the light of the parallel with the SS, one relates this meditative practice to a 
siddhi which can help the sddhaka to attain immediate liberation, then the idea that 
this meditative practice refers to the last yogic ritual described in chapter 24 of the cp, 
becomes more cogent. In fact, chapter 24 of the cp deals with every aspect of the 


twelve- syllable mantra’ - to whose deity is directed the meditation taught in the yp 


518 pads, Jp, 8, 24, 25cd: aharesu viharesu yathakamam pravartate | samkalpenaiva bhitani 


vasyani kamalasana || 8.24 ... ebhir astabhir evaite viharanti yathepsitam |/ 8.25cd. 

>! PadS, cp, 24, 87ab: kamopabhogavaimukhyam mantrinah karyam ucyate | 24.87ab. 

°° This is the most important mantra in the PadS. During the mantropadesa (communication of the 
mantra-s) of the diksa ceremony, when the guru teaches the mantra-s to the candidate, muttering 
them in the latter’s right ear, he gives first the twelve-syllable mantra, then the eight-syllable 
mantra and finally the marti mantra (see PadS, cp, 2, 60c-63b: tato vimucya drgbandham darsayec 
cakramandalam || 2.60cd sisyena sahito vedyam dhyayen narayanam guruh | dhyatva ca daksine 
karne sisyasya pranavanvitam |/ 2.61 mantram dadydd rsicchandodaivatam cangam eva ca | 
dvddasaksaramadau tu pascdd astaksardtmakam |/ 2.62 murtimantram ca tadanu samadhyapya 
yathavidhi | 2.63ab). As for its place in the text of the PadS, the dvadasaksaramantra is the first one 
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- and in the last yogic ritual the sadhaka, who wants to discard his transient body and 


reach the paramatman, makes use of a siddhi acquired through this mantra. 


But the conclusion of the yp passage - diverging from what is stated at the end of the 
SS extract - provides direct evidence proving that the meditative practice discussed 
therein is related to the ritual taught in the cp. In the expression “having caused [this] 
changeable [body] to gradually fade” (sanaih sanair asthiram ca vinivarya, verse 
28ab), the feminine adjective asthiram must refer to the feminine substantive tanu of 
the compound mantratanu (verse 27b), i.e. the mantra-body. The act of causing a 
gradual fading of the mantra-body - which is qualified as changeable insofar as it can 
be made to fade - becomes intelligible if it is understood as an allusion to a process 
taking place during the last yogic ritual, where the mantra is progressively reduced 
into increasingly subtle forms. This process, which is described in detail in the cp™', 
is only hinted at in the text of the yp, which expresses the reduction of the mantra 
into its subtler forms as the gradual fading of the mantra-body. This hint at a step of 
the last yogic ritual is important, because it constitutes the textual link between these 


two portions of the work, which both discuss, though in different ways, the same 


ritual. 


The description of this ritual given in the cp begins as follows: “The one who is 
desiring liberation, having been devoted to brahmacarya, resting on the kusa grass, 
being one who has subdued his senses, achieves a perfect command of that mantra by 
muttering it one hundred thousand [times] [93]. He should concentrate by means of 
yoga: after having meditated upon a being seated on a throne within the centre of the 
lotus of [his] heart, [a being] having the splendour of pure crystal, four-armed, with a 


noble body, staying in the middle of a circle of light, having the size of a thumb, 


treated by the author(s) of the work in the last, large portion of the cp devoted to mantra-s (chapters 
23-32). 
1 See PadS, cp, 24, 97-102b, quoted and commented below, pp. 262ff. 
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[then] he should worship [him] with the objects of enjoyment [such as food and so 


on] in due succession, with pure mind, well concentrated. [94-96b]””””. 


The man who decides to perform this ritual is “one who is desiring liberation” 
(mumuksamana, verse 93c), like the yogin longing for the highest reality mentioned 
in the yp passage. The ritual begins with the contemplation of the mantra in the form 
of a God endowed with the iconographic characteristics which the tradition attributes 
to Him. This divine being is visualized on a throne mentally erected in the lotus of the 
sddhaka’s heart; likewise the God of the core of the twelve-syllable mantra, 
mentioned in the yp passage, dwells within the lotus of the heart. Then the sadhaka 
should propitiate this mantra-God with various objects of enjoyment, in due 
succession’, that is to say, he should perform the internal worship, alluded to also 


in the yp passage. 


The burning of the transient body described in the yp passage is replaced in the cp by 
a complex procedure of egress from the body, where, as in the yp, the mantra plays 
an essential role. The passage which illustrates this procedure is derived from two 
extracts of the Yoga chapter of the JS. The fact that these two portions of the PadS, 
which are dealing with the same ritual, are based on different textual sources, namely 
the SS and the JS respectively, suffices to explain why the liberation of the soul of the 
sddhaka from the mortal body is described in different ways in these two portions of 


the work. 


°°? padS, cp, 24, 93-96b: brahmacaryaparo bhiitva kusasayi jitendriyah | mumuksamanas 


tanmantram laksajapena siddhyati |/ 24.93 yunjita yogavidhina hrdayamburuhasane | karnikayam 
sukhdsinam suddhasphatikavarcasam |/ 24.94 caturbhujamudarangam jyotirmandalamadhyagam | 
angusthamatram purusam dhyatva bhogair yathakramam |] 24.95 abhyarcayen nirmalena manasa 
susam@hitah | 24.96ab. 

°°3 See Ibidem, 95d-96a: bhogair yathakramam abhyarcayet. 
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A comparison of the relevant extracts of PadS and JS allows some emendations to the 


text of the PadS to be made, on the basis of the text of the JS. Below is the table of 


the parallel passages”: 


Pads, cp, 24, 96c-105b 


JS, 33, 370-43, 57-59 


yogabhydsabalenaiva gunotkarsah| eva abhyasyamdnasya  gunotkarsah 

prajayate || 24.96cd prajayate [| 33.37cd 

candrarkagnimayam bijam | candrarkagnimayam bimbam 

ravimandalasamnibham | ravimandalasamnibham / 
suklartipadharam capi 
gunotkarsapradayakam || 33.38 

tatah siksmataram *bimbam (em. | tatah siksmataram bindum 


bindum) rajamudgasamaprabhami |/ 
24.97 


tam sarvamantrandkramya  sthitam | tam vidyadt sarvamantrandm trdhvam 
vidyddvicaksanah | akramya tisthati || 33.39 

tatas tues rajikabijapramanam | (tatas tu rajakabijapramanam 

cintayet kramat |/ 24.98 cintayet kramat / 
*utpadakamathanyabhir (em. 

utpadakam athasyapi)  yasyante| utpadakam athasyapi yasyante 

*nada (em. nadam) asritah | nadam asritah |/ 33.40 

tam viliya samutpannam | tam viliya samutpannam 
asvavalapramanakam || 24.99 asvavalapramanakam / 

yasya gacchati tadvyomni' vyoma|yas_ sada gacchati vyomni  manas 
cagacchate hrdi | cagacchate hrdi |/ 33.41 

tato vicintayet suksmam | tato vicintayet siksmam 
asvavalapramanakam |/ 24.100 sirovalapramanakam / 
brahmanadimanenasu pasyati| brahmanadimanenasu pasyanti 
dhyanasevanat / dhyanasecanat |/ 33.42 

tato ‘ngaromamatram tu fato ngaromamatram tu 
bijajalam samantatah |/ 24.101 bisavalasamam tatah / 

dhyayen niyamam asthaya | dhyayen niyamam asthaya 


brahmanadiprakasakam | 24.102ab 


rajamudgasamaprabham / 


brahmanadiprakasakam || 33.43 


evam  dhyayann imam _ pindam | evam asthadya niyamam 
paripakvam parityajet || 24.102cd pindavattvam parityajet / 
parijiiaya pura pindam | parijiaya pura pindam 
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I am indebted to M. Rastelli for having provided me, in a personal communication, with the table 
of the parallel passages of JS and PadS and for her useful comments on both texts. Her translation 
of the JS relevant passages is found in Rastelli 1999: 408-411. 


pakalaksanam uttamam / pakalaksanam uttamami |/ 33.57 
*niruddhasandhimatram (em. 

niruddham samdhimargam)  ca\ niruddham samdhimargam tu 

kArtva dehasamiranam || 24.103 krtva dehasamiranam / wmuktva 
muktva tadbrahmarandhrena | sadbrahmarandhrenotkrantikaranena 
utkrantikaranena ca | tu |/ 33.58 

dhyatva parityajed deham | dhyatva parityajed deham 
nityabhyasarato yadi |/ 24.104 nityabhyasarato yadi / 

ga brahma param abhyeti| sa brahmaparam abhyeti 
vasudevakhyam avyayam | 24.105ab | vasudevakhyam avyayam || 33.59 
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The first of the two extracts of the JS (33, 37c-43) occurs within the treatment of the 
meditation on Visnu in His three forms, namely sakala (having limbs), niskala 
(devoid of limbs) and para (supreme). In each of these three forms, God may be 
contemplated by the yogin in three different objects of meditation, where He is held to 
be present: a figure endowed with a body (savigraha), a phonic, linguistic entity 


(Sabda) and space (vyomany” 


. These three types of meditation, each of which is 
threefold, are discussed in JS, 33, 32-56. The passage on which the text of the PadS is 
based (JS, 33, 37c-43) is concerned with the meditation on the savigraha/niskala 
form of God, whose description extends as far as verse 46b. This meditation has a 
dynamic structure, insofar as it is directed to increasingly subtle phonic entities 
(namely, bindu and ndda), which are connected with the stages of evolution of the 
Word; although this is a meditation on God as savigraha and not as sabda, the 
objects to be contemplated have a linguistic dimension, so that this meditation has to 


be considered as related to a mantra, but the text does not specify to which mantra’. 


925 See JS, 33, 32-33b: ucyate ca tato bhiiyas trividham yoginam hitam / sakalam niskalam visnum 
trtiyam pararipinam |/ 33.32 anyatra trividham jneyam sabdam vyoma savigraham /33.33ab. 

For a detailed analysis and comment of this portion of chapter 33 of the JS, the content of which is 
summarized here, see Rastelli 1999: 347ff. A German translation of chapter 33 of the JS is found in 
Rastelli 1999: 405ff. 

°26 As Rastelli observes: “Um welchen conkreten mantra es sich hier handeln koennte, bleibt im 
Text allerdings ungesagt.“ (Rastelli 1999: 349). 
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The second relevant extract of the JS (33, 57-59) belongs to a different context, 
namely, it introduces the description of the meditative process to be followed by the 
yogin who is aware of the approach of his own death. Having recognized the omens 
announcing death (aristani), which are illustrated in the following verses (61-72b), 
the yogin, by using the power of a mantra, lets his vital breath out of his body 
through the brahmarandhra and, after forsaking his body, reaches the paramatman 


(this process is described in JS, 33, 75-79). 


The author(s) of the PadS have appropriated these two extracts of the JS, which were 
not directly connected with each other, and taking them out of their original contexts, 
have juxtaposed them in such a way as to compose their own text and succeed in 
giving it inner consistency: the meditation described in JS 33, 37c-43 becomes, in the 
PadS, a procedure of egress from the body, which is brought about by means of a 
siddhi pertaining to the twelve-syllable mantra; the passage JS, 33, 57-59 is taken 
over almost verbatim, because its content suits as a conclusion to the procedure 


described in the PadS. 


The PadS text reads: “Indeed by force of the constant practice of yoga, the going 
beyond the guna-s (i.e. prakrti) is produced. [96cd] The one who is clear-sighted, 
after having grasped all the mantra-s, [should direct the thought towards] the bija 
[mantra] consisting of moon, sun and fire, resembling the circle of the sun [and], 
after that, [towards] a more subtle bindu resembling a rdjamudga bean; then he 
should gradually direct the thought towards [a bindu] having the size of a seed of 
sinapis. [97-98] Now, resting on the nada, [which is at] the origin of this [bindu], as 
well as at the end of it, [99ab] [he should reflect upon] that [nd@da which], after 
having been dissolved, is arisen as having the size [of the diameter] of a hair from the 
tail of a horse; then he should reflect upon the subtle one having the size [of the 
diameter] of a hair from the tail of a horse, which goes into the space and reaches the 


space within the heart. [99cd-100] Through the practice of meditation, by means of 
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this [phonic entity], [he] sees immediately the brahmanddi. Then, having practised 
[this] discipline, he should meditate on the net of bija [mantra-s], having the size [of 
the diameter] of a hair of the body, which illuminates the brahmanddi completely. 
[101-102b] While meditating in such a way he should forsake this body [which is] 
about to decay: having first observed [his] body as marked by old age, as being the 
last one, after having blocked [any] way out through the junctures of the body and 
having let loose the vital air of the body through the brahmarandhra, having 
meditated [like this], he should forsake the body by causing [his own] death, if he is 
inclined to [bring this] discipline [up to its] ultimate [conclusion]. [102c-104] This 


one reaches the Supreme brahman called Vasudeva, the imperishable. [105ab]”.>”’ 


The situation of this sadhaka is that of a man who, having enjoyed a full life-span, 
knows that his body, now marked by old age’, is ready for death””’. Moreover, he 
recognizes that this body is the last one (uttamam, verse 103b): he is not going to be 
born again, this is his last incarnation, because, by means of the salvific diksa which 
has purified his soul, he has destroyed his karman, vanifying its power to fruit; as 


underscored in the concluding verses of this passage : “as seeds roasted by fire do not 


°°? For the Sanskrit text see the table above. The last quarter of verse 96, gunotkarsah prajayate, 


could also be rendered as: “extraordinary merits are produced”; the chosen translation is more 
appropriate, insofar as it refers to the result of the ritual under discussion, namely the discarding of 
the transient body (i.e. the prakrti-made organism), which implies a going beyond the guna-s (the 
attributes of prakrti). 

98 See PadS, cp, 24, 103ab: pindam pakalaksanam. 

°°? Tn the passages of the yp dealing with the omens announcing death it is said: “He should also 
ascertain the end of his life by the observation of the signs of approaching death, through the 
pulsation of the parts of his body, the big toe and so on. [36] Having ascertained that, he who knows 
yoga best strives after beatitude.” and “After having recognized such first signs of approaching 
death as cause of destruction, he who seeks final beatitude should be wholly devoted to japa and 
meditation. [7c-8b]” (PadS, yp, 3, 36: angusthadi svavayavasphuranddarsanair api / aristair 
Jivitasyapi janiyat ksayamatmanah // 3.36 jatva yateta kaivalyapraptaye yogavittamah / and PadS, 
yp, 4, 7c-8b: evamddiny aristani drstva yah ksayakaranam // 4.7cd nihsreyasaya yunjita 
japadhyanaparayanah / 4.8ab). These statements suggest that a practice which involves japa and 
dhyana, that it to say a yogic practice performed with the help of a mantra (such as the last ritual 
presently discussed) enables the yogin, who has remarked upon his own corporeal decay and is 
inclined to die, to depart from life and attain liberation. 
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grow again, likewise the individual soul is not born again [107]”°’. Therefore, 
besides the fact of being a sadhaka and a mumuksamana (as in verse 93c), 1.e. one 
who is capable of mastering mantra-s and who is longing for liberation, there are two 
conditions which allow performance of this last ritual, namely, the attainment of old 
age and the awareness of living one’s own last incarnation. If a man who fulfils these 
conditions is inclined to bring this ritual to its ultimate conclusion®”’, that is to say if 
he wants to put an end to his life, by means of this ritual he will be able to forsake his 
transient body, his prakrti-made organism. In such a way “the going beyond the 
guna-s (i.e. prakrti) is produced””** and the soul of the saédhaka will reach the highest 
abode, which is difficult, actually impossible, to be attained within the phenomenal 


world of the prakrti>’. 


As for the concrete performance of the ritual, after having contemplated and 
worshipped the God of the mantra as being enthroned in the lotus of his own heart 
(as described in verses 94-96b), the sadhaka should meditate on increasingly subtle 
forms of the mantra-God. First he meditates on the bijamantra (most probably the 
bija related to the twelve-syllable mantra, although this is not explicitly stated in the 
text), which, on account of its fiery power capable of burning and illuminating, is 
represented as consisting of moon, sun and fire and as resembling the circle of the 
sun’**; he then meditates on increasingly subtle forms of the phonic elements of the 
bijamantra, the bindu and the ndda. Finally, by means of his capability of seizing the 
power of these phonic manifestations of the divine, he handles the most subtle of 
them and makes it illuminate the path of the brahmanddi (the susumna), thus making 


possible the ascension of his vital breath along the susumnd and its exit from the body 


°3° PadS, cp, 24, 107: agnidagdhani bijani na rohanti yatha punah | tadvanna jayate bhityo jivatma 
kamalasana || 24.107. 

°3! See Ibidem, 104d: nityabhyasarato yadi. 

°°? Thidem, 96cd: gunotkarsah prajayate. 

°?3 See also PadS, jp, 7, 66cd: paramam sthanam prakrtidurlabham. 

°34 As Matsubara observes: “In the Paficaratra Samhitas, this triad — the sun, the moon, and fire — 
seems to be a typical representation of those entities which possess miraculous fejas within 
themselves.” (Matsubara 1994: 163, note 14). 


267 


through the brahmarandhra. In order to funnel the vital breath in the brahmanddi, the 
sddhaka has to block all the samdhi-s*»», i.e. the junctures of the body where the vital 
breath normally circulates, so that the latter cannot find any other way out. Then the 
sddhaka causes his own death (utkrdntikarana) by letting loose his vital breath 
through the brahmarandhra; the jiva follows the same path and, after having 
definitively forsaken the body, he reaches “the Supreme brahman called Vasudeva, 


the imperishable” and, forever united with the Lord, attains final emancipation””’. 


The expression utkrantikaranena, present both in the PadS (verse 104b) and in the JS 
(verse 58d), strongly suggests that the sadhaka deliberately causes his own death by 
committing suicide. As far as the JS is concerned, Rastelli interprets the process by 
which the yogin discards his body as a meditative practice to be performed at the 
occurrence of natural death: for the yogin who, through the recognition of the 
aristani, has become aware that his body is about to decay, this meditative practice 
represents a means by which he can exert a conscious control over his egress from the 
world and his entering the highest abode”’’. Conversely, in the PadS, the idea that the 
ritual so far discussed, rather than accompanying the occurrence of the natural death 
of the elderly sa@dhaka, actually teaches him how to free himself from his mortal 
body, is corroborated also by the indication, given in the passage of the yp, of the 
time appropriate for the performance of this ritual. “The light half of the month, in the 


first half of the year towards the summer solstice’””** 


could hardly coincide with the 
moment of one’s natural death, therefore this indication can only concern the ideal, 


auspicious period which has to be chosen, for the departure from the world, by he 


°35 For details about the samdhi-s, see Rastelli 1999: 358, note 1601. 

°°° Tn the light of this ritual, it becomes evident that the mantra-body - which, in the meditative 
practice taught in the yp, is described as consisting of light and consciousness and as being all- 
pervading - should be understood as the immortal soul of the yogin, the jiva who, like the bird 
Garuda coming out of the egg, comes out of the body through the brahmarandhra, discarding the 
transient body and never again returning there. 

°37 As Rastelli observes, the result of this meditative practice is: “...die Beherrschung und Kontrolle 
ueber den letzten Gang aus dieser Welt, mittels dessen das letzte Ziel, die Emanzipation, aus 
eigener Kraft, ohne fremde Hilfe, erlangt wird.” (Rastelli 1999: 366). 

°38 padS, yp, 5, 23be: ... site pakse tathottare ayane.... 
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who decides to put an end to his own life. Although the JS does not provide textual 
evidence such as this, the fact that both texts designate the same conditions for 
performance of this ritual’ and give the same instruction about how to bring this 
ritual to its ultimate conclusion””’ is sufficient proof that there is no basic difference 
between the two texts; hence, one can conclude that the JS also teaches a method of 


yogic suicide. 


This reading of the last yogic ritual is also supported by the evidence provided by the 
Malinivijayottaratantra™', a Saiva tantra of the Trika. The yogic suicide, called 
utkranti’*, is taught in this text as a practice suitable for the yogin who has arrived at 
a complete disregard for, or rather disgust with wordly experiences (nirveda). Suicide 
is considered as “simply the final act in the career of the successful Yogin who has 
mastered all he set out to achieve. He voluntarily abandons his body and achieves 
enlightenment.’ According to Vasudeva, the method for forsaking the body, taught 
by the MVUT, may be synthetized thus: “Once the Yogin has achieved this world 
weariness (nirveda) he may perform yogic suicide (utkrdnti) by casting aside his 
physical body after severing the vital intersections (marman). Many other Saiva 
scriptures teach similar methods of exiting from the physical body. Generally the 
Yogin needs to penetrate a series of obstructions (usually termed the five marmans) 
in the central channel by performing a practice related to the fire-fixation. The vital 
energy rises upwards and bursts through the cranial aperture. The Yogin must then 


proceed towards the level of Siva, from where he does not return.” 


°°? See JS, 33, 57cd and PadS, cp, 24, 103ab. 

”° See JS, 33, 58-59 and PadS, cp, 24, 103c-105b. 

**! Information about this work is based on the critical study by Somadeva Vasudeva: The Yoga of 
the Malinivijayottaratantra, 2004. The teachings about the yogic suicide contained in chapter 17 of 
the MVUT are discussed by the author at pp. 437-445. 

* For the occurrence of this term and of the related practice in other tantric sources, see TAK I 
2000: 226. 

> Vasudeva 2004: 442. 

“4 Tbidem: 437. 
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It is worth quoting the original, relevant passage of the MVUT, because a comparison 
between the main steps of the ritual, as they are illustrated in this work and in the 
PadS, reveals, beyond any “technical” differences, a basic general affinity between 


the methods of egress from the body taught in the two texts. 


The description of the procedure to be followed by the sadhaka begins as follows: 
“When [the Yogin] considers all or rather [its] experience to be repulsive, he 
relinquishes his own body and proceeds to the state of no return. To effect this one 
should perform the afore-mentioned imposition, whose lustre is equal to the fire [at 
the end] of time in reverse, [each phoneme] enclosed by two [mantras] SKRK 
CHINDI. [Then] after performing the fire-fixation, enkindling all of the vital bonds 
(marman), one should fill the body with air from the big toe to the top of the head. 
Then, translocating that [vital energy] one should lead it from the big toe to the 
cranial aperture. The knower of yoga should [completely] sever all vital bonds with 


the mantra.’”” 


As for the first phase of this procedure, the expression used to qualify the imposition 
of mantra-s (nyasa), which is said to have a “lustre equal to the fire [at the end] of 


46 recalls that related to the brahman/mantra “similar to the fire of the end of 


time 
the world”*’, in the tongues of which the yogin should burn his physical body 
through the meditative practice taught in the yp of the PadS. But, apart from the 
similarity of these expressions, it is above all the mention of the fire-fixation which 
allows a parallel to be traced with the last yogic ritual, as it is described in the yp of 


the PadS. In fact, in the MVUT, to the fire-fixation applies the general rule that 


ae MVUT, 17, 25-28, Engl trans. by Vasudeva in Vasudeva 2004: 439. Sanskrit text critically ed. 
by Vasudeva in Vasudeva 2004:137-138: sarvamapyathava bhogam manyamano virtipakam / 
svasariram  parityajya = sasvatam ~=padamrcchati =—_//25//_— tada_~—s puirvoditam ~— nyadsam 
kalanalasamaprabham / viparitavidhanena kurydatskrkchindiyuggatam //26// agneyim dharanadm 
krtva sarvamarmapratapinim / puryedvayund dehamangusthanmastakantikam //27// tamutkrsya 
tato ‘ngusthadbrahmarandhrantamdanayet / chedayetsarvamarmani mantrendnena yogavit //28//. 

eae MVUT, 17, 26b: kalanalasamaprabham. 

“7 DadS, yp, 5, 25b: yugdntanalasamnibham. 


270 


“whatever object one contemplates wherever, one should consider it to be 


48 When the object is fire, this rule implies that the fixation culminates 


everywhere. 
with the spreading of fire throughout the universe and “this gives the Yogin the 
experience of himself, and everything else, as being completely immersed 
in...fire...”°*” This experience corresponds, mutatis mutandis, to the burning of the 


body spoken of in the yp of the PadS”””. 


Commenting this passage of the MVUT, Vasudeva remarks that the text does not 
explain clearly what has to be understood by the marman-s to be enkindled by the 
fire-fixation. But, he observes: “whatever marmans are meant, the important point is 
that the visualized incineration is not sufficient in itself to completely sever them and 
needs to be preceded by the desctructive power of the mantra called the ‘Razor of the 
Night which is Death”? Hence, after the instruction about the recitation of this 
mantra, the text reads: “Thus is revealed the [mantra called the] Night which is 
Death, which severs the vital bonds. ... Having compressed [the air] there, one 
should meditate on Drop, Resonance, etc. Then, quickly extracting [the air] in that 
place he should dismiss it once and for all with the [mantra of the] Night which is 


Death.” 


This phase of the procedure during which the yogin, with the help of the mantra and 
by meditating on its constituents, i.e. bindu and ndda, compresses the air and then lets 
it loose “once and for all’, recalls the phase of the last yogic ritual - as described in 


the cp of the PadS - during which the sddhaka, after having meditated on bindu and 


48 MVUT, 17, 14cd, Engl trans. by Vasudeva in Vasudeva 2004: 410. Sanskrit text in [bidem:134: 
yadyatra cintayeddravyam tattatsarvagatam smaret / 14cd. 

>” Vasudeva 2004: 412. 

°°° See PadS, yp, 5, 24-26a. 

>>! Ibidem: 440. 

°°? MVUT, 17, 30ab, 32, Engl trans. by Vasudeva in Vasudeva 2004: 440. Sanskrit text in [bidem: 
139: itvesa kathita kalaratrimarnikrntani / 30ab ... nipidya tam tatastatra bindunddddicintakah / 
vegddutkrsya tatrastham kalaratrya visarjayet //32//. 
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nada, holds the vital air by blocking its ways out through the junctures of the body 


and, then, lets it loose through the brahmarandhra>”. 


To sum up, the method of egress from the body taught in the MVUT includes: a) a 
fire-fixation, implying the “visualized incineration” of the marman-s, whereby, if the 
MVUT views about the fixations in general are taken to their consequences, the 
“visualized incineration” ought to extend to the whole body of the yogin; b) the 
letting loose of the vital air of the body through the brahmarandhra, thanks to the 
power of a destructive mantra and, particularly, by meditating on bindu and ndda. 
The similarities between MVUT and PadS which have been remarked so far show 
that these two phases of the ritual correspond respectively - up to a certain extent and 
with due distinctions - to the burning of the body described in the yp of the PadS and 
to the japadhyana, which enables the exit of the vital breath and then of the jiva from 
the body, and which is taught in the cp of the PadS. 


But, whereas in the MVUT the acts of “burning” and “letting loose the vital breath” 
pertain to the phases of one and the same procedure, in the PadS the same acts occur, 
separately, in the descriptions of the last yogic ritual which are found in different 
portions of the work (yp and cp), namely, in passages which, being based on different 
sources (SS and JS), provide for this reason different descriptions of the same ritual. 
The fact that the MVUT puts together elements which are separate in the treatment of 
the PadS suggests that, also for the sadhaka who is following the teachings of the 


PadS, these acts constitute the steps of one and the same ritual practice. 


To conclude, the evidence provided by the texts so far discussed testifies to the 
existence of a tradition that teaches yogic suicide by means of basically similar 
methods. To this tradition belong the SS, the JS, the PadS and, among other Saiva 
works, the MVUT. But, compared to the MVUT, the PadS - as well as the mentioned 


°°? See PadS, cp, 24, 103c-104a. 
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Paficaratra sources - go some way to smooth over the idea of yogic suicide. The 
latter, which was present and put into practice in the Saiva milieux and explicitly 
mentioned in the Saiva scriptural sources, is not particularly emphasized in the PadS 
and its practice is not specifically recommended, but regarded only as a possibility to 
be considered by the sddhaka. The relevant teaching occurs within the general 
treatment of the twelve-syllable mantra, its possible employments and the siddhi-s 


acquired thereby. 


Moreover in the PadS there is no mention of the world-weariness (nirveda) which, in 
the MVUT, characterizes the yogin eligible for a voluntary exit from life. Instead of 
this ascetic, “negative” attitude towards the world, the PadS lays stress on the yogin’s 
longing for the encounter and union with the Supreme Reality”; such a feeling is the 


“positive” impulse which urges him away from the world. 


However, paradoxically, the idea of suicide fits better with the views about salvation 
of the pdfcardatrin-s than with those of the monist saiva-s. For the latter, reality is 
one, there is only Siva, who is everything and everywhere; hence the idea that it is 
necessary to get out of the body in order to encounter Him, is metaphysically 
absurd’’’. Moreover, for the Trika in particular, there is a possibility of liberation 


even in this life (jivanmukti)”° 


. On the contrary, there is no jivanmukti in the 
Paficaratra’’’ and the liberation, which - as in the PadS - is union with the Lord, can 
occur only after death. Therefore, for the sadhaka who has reached the end of his life- 
span and whose longing for emancipation has grown so strong as to extinguish any 
other desire, the possibility of taking advantage of a siddhi which enables him to 


cause his own death and thus hasten his union with the Supreme Soul, represents a 


°*4 See PadS, yp, 5, 20cd: acirat parame tatve hy abhilasa pravartate // 5.20cd. 

°° This problem is discussed also by Vasudeva (see Ibidem: 442-445). 

°°° This possibility is illustrated, for example, by Abhinavagupta in his Tantraloka (1, 44-45). 

°°7 See TAK II 2004: 277: “Nach NaS [Ndaradiyasamhitd] 9.306 und 344cd wird man durch die 
diksa ein jivanmukta. Dies ist eine Vorstellung, die in anderen Samhitas, soweit bekannt, nicht 
belegt ist. [Marion Rastelli]“. 
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concrete and effective means of fulfilling his most fervent wish and attaining the 


highest aim of man. 
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21d 


SECTION OF KNOWLEDGE (JNANAPADA) 


CHAPTER TWO 


[Samvarta:] O Padma, best among the kings of the serpent-demons, I will be fit to be 
instructed in that tantra which you have formerly heard, if you show me [your] 


favour. [1] 


[Padma said:] O brahman, o seer, I will teach [you] that tantra [which is] indeed 
famous in the world [and which is] complete in its four parts: knowledge (jndna), 
yoga, ritual (Ariya) and conduct (caryda); [2] the divine, wonderful secret, which I 
have heard from Kapila, abbreviated but having a great meaning and granting every 
perfection; [3] the tantra amounting to five millions [sloka-s], which Brahma had 
heard from KeSava and had obtained from him like the nectar of immortality from 
[the churning of] the ocean. [4] At first the entire doctrine, beginning with creation, 
will be told, then the yoga, later the ritual and afterwards the conduct. [5] Doctrine 
[means] the knowledge about Bhagavan and through that knowledge - it is said - [one 


attains] liberation. [6ab] 


[There is] a Light which is without beginning, middle and end, without growth and 
decay, unshakeable, [6cd] eternal, incomparable, eternally satisfied, pure, having 


every form [and yet] having no form, beyond the darkness, imperishable. [7] 


From that eternal one was manifested, caused by its will, [8ab] a first, eternal, 
auspicious form, with two hands and one face, resembling pure crystal, radiant like 
the fire of a thousand suns and millions of moons, standing in the middle of a circle 
of rays, endowed with weapons, beginning with the discus; with the curl of hair and 


the kAaustubha-jewel on the chest, splendid with the chaplet, adorned with the tiara, 
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necklaces, bracelets, rings and so on, [and] wearing a yellow garment. This one is to 
be known as Vasudeva and from Him, from His very essence, everything is to be 
brought into existence. [8c-11] [This Vasudeva] is to be always meditated by the 
yogin-s [as seated] on a throne in the lotus of the heart. Indeed the sages see the 


highest abode of Visnu. [12] 


Then, from [this] Vasudeva another one is born, [also] called Vasudeva, 
characterized by one face, four arms and weapons, beginning with the discus: [13] 
bearing the discus for the sake of the maintenance of the world and the lotus for the 
sake of the creation, the conch for the sake of liberation and also the club for the sake 
of the destruction. [14] With the curl of hair and the kaustubha-jewel on the chest, 
adorned with the chaplet, dark blue as the neck of a peacock, he wears a yellow 


garment. [15] 


The venerable Vasudeva, who promotes the creation, maintenance, destruction and 
liberation, for some reason divides Himself again in two parts. [16] The first one, 
Vasudeva, has the splendour of pure crystal, but the second, Narayana, looks like a 


dark cloud. [17] 


From [that] Vasudeva arose Samkarsana, from the latter Pradyumna [and] from 
Pradyumna Aniruddha. All these have four arms. [18] Vasudeva is characterized by 
the full and balanced manifestation of the guna-s beginning with knowledge (j7idna). 
The [other] divine figures are characterized by a diverse manifestation of the six 
guna-s, according to order. [19] Then, o brahman [= Samvarta], the one who is called 
Samkarsana shall be mainly endowed with knowledge (jidna), Pradyumna with 


strength (bala) and Aniruddha with sovereignty (aisvarya). [20] 


And from [these] four divine figures twenty-four [other] divine figures are gradually 


born, o brahman, as one light arises from another light. [21] All of them have four 
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arms holding the lotus, the conch shell, the discus and the club. [22ab] Thus from 
Vasudeva, the first, foremost god, were born Kesava, Narayana and Madhava, o best 
among the brahmans. [22c-23b] From Samkarsana arose Govinda, Visnu and 
Madhusiidana. From Pradyumna were born Trivikrama, Vamana and Sridhara, o best 
among the sages. [23c-24] And from Aniruddha, 0 virtuous one, [came forth] 
Hrsikesa, Padmanabha and Damodara. In this way twelve [divine] portions were 
produced. [25] And from Vasudeva, Samkarsana, Pradyumna and Aniruddha [arose 
four more beings] with their [same] names. [26] From these four gradually came into 
being Purusottama, Adhoksaja, Nrsimha and the fourth the honoured Acyuta. [27] 
Then from those four were successively born Janardana, Upendra, Hari and Krsna, 


duly named. [28] 


From the first god Vasudeva eight divine figures were born: Brahmi - the first one - 
Prajapati, Vaisnavi, [29] Divya, Arsi, Manusi, Asuri - the seventh - and, last among 


these divine figures, Paisact. [30] 


From the four vyitha-s, o sage, were produced in due succession the ten divine figures 
beginning with the fish: Matsya (the fish), Kurma (the tortoise) and Varaha (the 
boar) arose from Vasudeva; Nrsimha (the man-lion), Vamana (the dwarf) and Rama 
Jamadagnya [= Parasurama] were born from Samkarsana; then from Pradyumna 
arose the descendent of Raghu [= Rama] [and] Balarama; [and] from Aniruddha 


came forth Krsna and Kalkin. [31-33b] 


[Then] Purusa arose from Samkarsana, Satya from Pradyumna, [33cd] Acyuta was 
born from Aniruddha. Buddha - the one who bewilders the three worlds -, Dasarha, 
Sauri and Annega were born from Vasudeva. [34] From Samkarsana [came forth] 
Hayagriva, Nrsimha Sankhodara, the first divine figure [dwelling] in Vaikuntha, 
Mukunda and Vrsakapi [35] and, still there, Adivaraha; then, also from Samkarsana, 


was born Ananta, the powerful serpent with a thousand hoods. [36] 
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The weapons beginning with [the discus] Sudarsana and the ornaments beginning 
with the tiara came into existence, together with the divine figures, at the time of the 


appearance of these [figures]. [37] 


In like manner the goddesses beginning with Sri (Sriya), having attained the 
condition of distinct divine figures, arose from the curl of hair [on Visnu’s chest], the 
divine mark in its lowest form (sakala), [38] [as well as] Garuda, lord of the birds, 
[divine] vehicle, the best among the powerful ones. The Vedic hymns arose as 
particular forms from the divine figures beginning with Vasudeva. [39] All the lords 
of beings beginning with Kumuda, together with their attendants, sprung up by 
thousands from the feet of Aniruddha. [40] 


From the body of Aniruddha, wonderful figure with a thousand heads, feet, hands and 
eyes, the universe was born, and respectively: [41] from the mouth Indra, the fire, the 
Vedic hymns and the six works auxiliary to the Veda (vedanga); from the head the 
sky, from the eye the sun and from the mind the moon. [42] From the ear came forth 
the regions of space, from the navel the atmosphere, from the two feet the earth, 
from the inhaled breath the wind, and from the exhaled breath death, from the hair the 
clouds. [43] The divisions of time, truti and so on, and time itself arose from thought; 
the forest trees and the plants issued forth from the pores of the skin. [44] From him 
were born the numerous sacrifices bringing rich rewards to the officiant priests; the 
four classes took their origin, according to rank, from the mouth, the arms, the thighs 


and the feet. [45] 


Thus, after having created the whole universe the mighty Hari, the god wearing all 
forms, dwells and rests on [the divine serpent] Ananta together with Sri and Bhimi. 
[46] In a temple made out of gold, on the Svetadvipa, in the midst of the milky ocean, 
he is worshipped by various yogin-s. [47] He is pleased, being honoured by the 
doorkeepers beginning with Canda, by his attendants, beginning with Kumuda, by the 
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lord of the birds (Garuda) and by Visvaksena. [48] With the curl of hair on the chest, 
always delighted by Sri, eternal, unchangeable, as Aniruddha he protects and 


maintains the world, with the help of his portions (amsa) beginning with Indra. [49] 
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CHAPTER THREE 


[Padma:] Now the creation of Brahma will be described [to you], o best among the 


twice-born. [lab] 


Narayana emitted from himself water. [Then] there was the ocean. [1cd] Durga, born 
from a portion of Aniruddha, having the form of maya, who easily bewilders, begot a 
banyan tree. The venerable Padmanabha - [himself] born from a portion of Aniruddha 
- the ancient one, the Purusa, after having reabsorbed the worlds, had settled down on 
a couch of leaves in that big tree consisting of maya. [2-3] From the navel of [that] 
male being, who was resting there, [on that tree,] on the serpent as a decorated couch, 
arose a golden egg as a germ of a lotus. [4] This egg, pure [and] unthought of, 
consisted of the five elements. In the middle of the egg, as it was growing, there was 
a radiant white lotus: [5] [its] edge [had] a thousand petals, in the interior [it] was 
adorned with filaments, in the middle it had the pericarp, [being the lotus himself] the 
wonderful origin of the creation of the world. [6] There Padmanabha brought forth 
the creator with four faces. Because the lotus was the seat of Brahma in the 
beginning, [7] for this reason, [later on,] the lotus was chosen as a seat also by the 


other gods. [8ab] 


The lotus-born emitted from himself Sananda and the others, for the sake of the 
creation of the world. [8cd] Then those derived from the self-existent did not direct 
their mind upon creating, [because] all those were born as yogin-s, unselfish and free 
from desires. [9] Since those high-souled ones were indifferent to the creation of the 
universe, a great anger, capable of consuming by fire the three worlds, arose in 


Brahma. [10] 
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[Brahma] knitted his eyebrows and then, from his frowning forehead inflamed with 
wrath, arose Rudra, blazing like the fire of the end of the world. [11] With a body 
half male and half female, of great stature, majestic, he divided his own body and 
created a man and a woman. [12] Thus from that couple millions of Rudra-s were 
born, all with four arms, fierce, three-eyed and having a trident in hand. [13] The 
chief among them are called the eleven Rudra-s, o best among the brahmans. [Then] 
Brahma, the creator of the world, having seen that even the procreation of Rudra had 
been vain, [14] produced again by [his] mind six more [beings,] beginning with 
Marici [and] through them all these three worlds, together with movable and 


immovable beings, were brought forth. [15] 


Thus, after having created this universe, the four-faced lotus-born indulged in the 
highest meditation, reflecting on his own origin. [16] In front of he who was 
meditating arose a mass of splendour, appearing as a thousand suns, resembling a 
heap of lightning. [17] In the midst of that [he saw] an excellent being, with a shining 
yellow garment, his four arms holding the conch shell, the discus, the club and the 
lotus, [18] with the mark of the curl of hair [on his chest], showing favour to him, 
splendid with the kaustubha-jewel, the figure embellished by a glittering tiara, 
necklaces and other ornaments. [19] When the lotus-born saw that excellent being, he 
thought: “This [can be] only the supreme God, the Lord of the whole universe. [20] 
One cannot see any existing being superior to Him”. So [he] approached Him in order 


to interrogate Him about various doubts. [21] 


[Brahma:] Who are you, o Purusottama, a being with a wonderful appearance. 


[Please] reveal yourself to me, who am eager to know [you]. [22] 


[Sri Bhagavan:] Know that I am the creator of all the worlds, the ancient highest 
being, without beginning, middle and end, immovable, eternal, [23] the origin of the 


whole world. Be in no doubt. I have come here as the remover of your doubts. [24] 
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[Brahma:] I am happy, I am favoured, I am satisfied, o eternal one. For you there is 
nothing unknown which is to be known and there is nothing undone which is to be 
done. [25] In the three worlds one does not find anything which is to be obtained and 
which is not already obtained [by you]. [Now] tell [me] for which reason you are 


urged to create the universe and the living beings. [26] 


[Sri Bhagavan:] There is no reason, I merely play, o Brahma, by creating, destroying 


and maintaining all the worlds. [27] 
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CHAPTER FOUR 


[Brahma:] How do you create, how do you preserve or how are you eager to destroy 


[the universe]? My wish to hear [that] is great. [1] 


[Sri Bhagavan:] O four-faced one, infinite are the sakti-s produced by [my] mind. 
Among these, four are considered as the main ones, [namely] the divine figures 
beginning with Visnu. [2] The three [sakti-s] made up of rajas, sattva and tamas 
pertain to worldly existence; but the fourth one, named bliss, grants worldly 
enjoyment and liberation. [3] With the quality of rajas I create the world together 
with movable and immovable beings, with the sattva I preserve [it] and with the 
tamas | destroy [it]. [4] By acting according to [the sakti] characterized by bliss, 
being myself called Vasudeva, I release from worldly existence those who indeed 
adore me. [5] I create, preserve, destroy this [universe] by [assuming] the three forms 
of Brahma and so on. In the highest form, which is that of Vasudeva, I release from 
the ocean of worldly existence those unselfish ones who worship me. [6-7b] The 
chief among these four is regarded as the Supreme Being. [7cd] When He is 
promoting the final emancipation, He is called Vasudeva, whereas the others, 


beginning with Brahma, are regarded as concerned with worldly existence. [8] 


[Brahma:] Who is the transmigratory being? Which are the two conditions, high and 
low, of this [being]? Who is the emancipated [soul], of whom the two conditions, 


high and low, are not to be found? [9] 


[Sri Bhagavan]: The transmigratory being is he who enjoys pleasure and pain caused 
by meritorious and evil acts. The highest condition is said to be the identification with 
brahman. [10] The lowest condition is existence as an inanimate object, which is like 


non-being. He who has gone beyond the impressions left by his previous worldly 
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existences, who is free from the bonds of [his] actions, [11] [who is] self-satisfied, 
indifferent, [such a man] is called liberated by the sages. For he who continues 


always [to do] the same, there is no [polarity of] conditions, whatsoever. [12] 


[Brahma:] Who are they who undergo worldly existence and who are they who go 
towards final emancipation? [I have] a vehement desire [to know it], o Bhagavan, tell 


[me] exactly the truth. [13] 


[Sri Bhagavan:] The one who is performing an action enjoined by the Veda-s aiming 
at its result, [that one] is bound [by the fetters of existence]; [whilst] the one who is 
performing an action free from desire, [that one] is not bound. [14] The one whose 
knowledge is relating to the worldly objects, based on the faculty of seeing and so on, 
[that one] is bound; the one whose knowledge [is relating to] the Supreme God, [that 
one] is liberated. [15] 


[Brahma:] What [is] the difference between your lordship, o Purusottama, and a 


liberated soul? Tell [me] this, o Lord Bhagavan, if it is not too secret. [16] 


[Sri Bhagavan:] Indeed they are me, there is no difference at all. In whatever way I 


enjoy my existence, so, in the same way do the liberated souls. [17] 


[Brahma:] Which are the causes arising from karman that bind the human being, that 


make men wander in the world, devoured by the fetters of karman? [18] 


[Sri Bhagavan:] Truly a threefold action is produced out of the three distinct guna-s 
combined, [the ones] mentioned before, sattva and so on. [19] By the effect of this 
[action] the human beings, according to their former conduct, take part in the worldly 
existence. [This is the] true [answer to] what you have asked me, o best of the gods. 


[20] 


287 


[Brahma:] How is the connection of man with these guna-s? And [how] should the 


man who is seeking deliverance be released from the bonds of [his] Karman? [21] 


[Sri Bhagavan:] The guna-s of man are following the law of the body. These [guna-s] 


occur and do not occur due to the power of the object [of the senses]. [22] 


[Brahma:] O great Lord, what is this so called object [of the senses] for men, through 


the contact of which these guna-s occur and do not occur? [23] 


[Sri Bhagavan:] O Brahma, the object [of the senses] for the embodied soul is told to 
be the prakrti consisting of the three guna-s. Through the connection with this the 
living being is bound [and] through the disjunction from this [he] is emancipated. 
[24] The [individual] purusa is always aware of the prakrti composed of the three 
guna-s and she constantly produces a manifold sleep. [25] This powerless [being] 
spontaneously forgets, through this sleep, his own nature. This is regarded as the 


bondage of man. What more would you like to hear? [26] 
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CHAPTER FIVE 


[Brahma:] Which is the reason of the connection of man with the prakrti? O 


Bhagavan, disclose this mystery, [which is] difficult to be grasped for me. [1] 


[Sri Bhagavan:] O Brahma, this ma@yd, existing from eternity, imperishable, is the 
cause which connects man with the prakrti formed by the guna-s. [2] Without my 
favour there cannot be cessation of that [maya] for anyone; until I become pleased, 


maya will be unfathomable and insurmountable. [3] 


[Brahma:] What can be the origin of the favour of a god whose wishes are fulfilled? I 


don’t understand the cause of it, so tell me about its origin. [4] 


[Sri Bhagavan:] My favour is great to those who conform to the law of the classes 
and stages of life, which has been established by me. [5] Therefore know, 0 you 
having the lotus as a seat, that anywhere, nothing except my favour can confer final 


emancipation to the transmigratory beings. [6] 


[Brahma:] O Bhagavan, Lord of the chiefs of the gods, o Purusottama, I know, I 
understand that you alone are the creator of the worlds, o lotus-eyed. [7] Whence do 
the worlds arise and when do they go to the final dissolution? Tell me, o Bhagavan, I 


wish to know that entirely. [8] 


[Sri Bhagavan:] Prakrti and purusa, these two are my unfathomable forms. Having 
entered into this pair, I excite [them] according to my wish. [9] O Brahma, the 
prakrti, consisting of the three guna-s, existing from eternity, imperishable, 


superintended by the purusa, produces the immovable and movable beings. [10] 
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Now, from that one which possesses the equilibrium of the guna-s [=prakrti], 
superintended by the purusa, came into existence the Great Principle (mahat), 
threefold because of the three guna-s. [11] Then arose the ahamkara, of which three 
kinds are mentioned: vaikarika, taijasa and bhitadi. [12] From the vaikdarika 
ahamkara, chiefly endowed with the quality of sattva, the five organs of sense 
(jidnendriya) came into existence; moreover, from the taijasa [ahamkara], chiefly 
endowed with the quality of rajas, the five [13] organs of action (karmendriya) were 
produced; then from the bhatadi [ahamkara], chiefly endowed with the quality of 
tamas, the subtle element of sound (sabda tanmdtra) came into existence and the 
latter produced the ether (akasa). [14] Thus, from ether the subtle element of touch 
(sparsa) [and] from the latter the air (vayu) came into existence; then from air the 
subtle element of form (rijpa) [and] from the latter the fire (agni) came into 
existence; [15] from fire was produced the subtle element of taste (rasa) [and] from 
the latter sprang up the water; from water the subtle element of smell (gandha), then 
from the subtle element of smell, the earth. [16] Ether [has] as its only quality sound, 
air [has] as qualities sound and touch; so, in like manner, sound, touch and form are 
said [to be the qualities] of fire. [17] Water is regarded as endowed with four 
qualities: sound, touch, form and taste. Earth has five qualities: sound, touch, form, 
taste and smell. [18] These elements were produced one by one, without connection, 
as having different effects; therefore they cannot bring forth [by themselves] the 


creatures forming a whole. [19] 


[The whole evolution,] beginning with the great principle and ending with the 
primary elements, is said [to arise because of] prakrti and purusa. O lotus-born, the 
worldly egg arose from the navel of Padmanabha, who is my own manifestation; thus 
came into being the womb of the world, o your Lordship. At the beginning of the 
creation the whole world was produced in this way out of the prakrti [20-21] [and] at 
the end of a kalpa indeed it is reabsorbed into the prakrti, o you having the lotus as a 


seat. 
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[Brahma:] O Lord, I understand that the world is created by you and by you it is 
preserved; and at the end of a kalpa, assuming the form of Time, you are the very one 
who destroys it. [22] Now disclose to me the knowledge granting the attainment of 
brahman, 0 Imperishable. After having become acquainted with it, there shall be no 


more birth, nor death, nor bondage of worldly existence. [23] 


[Sri Bhagavan:] ‘Knowledge - it is said - is of two kinds: the one called sattva and the 
one consisting of kriya’. The unfailing and lasting accomplishment of the one called 


sattva [is obtained] through the one called kriya. [24] 


[Brahma:] Now tell me, o Lord, of which kind is the knowledge consisting of kriyd, 
through whose practising I shall proceed towards the one called sattva, granting the 


attainment of brahman. [25] 


[Sri Bhagavan:] The [knowledge] called kriyd is declared to be twofold, namely yama 
and nivama; and through these two one obtains the knowledge called sattva, there is 
no doubt [about it]. [26] With regard to brahman, [one] obtains what is to be known, 
[which is] called sattva [and which is] not different from knowledge [itself]; from 
knowledge [arises] liberation, in the Supreme Gtman which is final beatitude, o lotus- 


born. [27] 


[Brahma:] Hitherto you have duly related the means of attaining brahman. Now, o 


Lord of the chiefs of the gods, please reveal to me what brahman is [28]. 


[Sri Bhagavan:] Brahman is characterized by bliss, has the form of [undifferentiated] 
sound, [is] unchangeable, unaffected by defects and so on, [is] the actionless one, free 
from change, [29] indifferent to the pairs of opposites, unlimited, self-conscious, 
spotless, very subtle, independent, free, light to himself, having no beginning, [30] 


infinite, free from decay, tranquil, [that] whose end is unseen, not growing, 
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permanent, one, perpetual bliss, consisting of consciousness, all pervading, supreme, 
[31] free from growth and decline, called Vasudeva, all-pervasive, prominent, the 
Lord of all beings, the Supreme Person (purusottama), [32] pure by its own nature, 
eternal, still, calm, immeasurable, beyond the qualities [of the prakrti], having 
qualities, granting all desires, [33] not to be worshipped by outcaste people, not 
rationally argued by those who are seeking deliverance, unimaginable, imaginable, 
wonderful, beyond the range of speech and thought, [34] having a body endowed 
with the six guna-s, resting on his own support [which is] the power of accomplishing 
everything, Lord of beings, the creator, abiding beyond the darkness, [35] the original 
source (pradhdna) different from prakrti, the object of enjoyment free from an 
enjoyer, surpassing the cognition acquired through the means of knowledge; having 
eyes, heads and mouths everywhere, [36] having hands and feet everywhere, 
encompassing everything [yet] standing apart; abiding outwards and inwards, the 
pervading, the highest teaching of all tantra-s, [37] unborn, the syllable om, not 
manifest, consisting of the miila-mantra, auspicious, having the form of maya and 
destroyer of mdayd, eternally satisfied, the finest [38] and also the most gross, 
unequalled, gentle, bright, shapeless, shaped, strong, nothing but consciousness, 


peaceful. [39] 


Seeing in this way the Supreme brahman, with the supreme eye of knowledge, the 
mortal being who is concentrated in yoga always reaches the highest abode [of 


Visnu]. [40] 


292 


CHAPTER SIX 


[Brahma:] The form of brahman which - though [brahman is itself] formless - has 
hands and feet everywhere and so on, has been described; [now] explain [to me] 


everything about it, in conformity with truth. [1] 


[Srt Bhagavan:] Since all this world with its movable and immovable beings is 
produced by the Supreme ditman, the latter is described as having hands everywhere. 
[2] Because of His being simultaneously connected with different places and times, 
the Lord has been previously declared, by the Supreme Being, as omnipresent and 
eternal. [3] As the sun, reaching to all directions, illuminates the world, so 
[brahman] is called one who has eyes on all sides. [4] Since every object is present in 
front of it, brahman is [called] one whose mouth is turned everywhere, 0 you having 
the lotus as a seat. [5] All the organs of knowledge depend on the head, which is the 
chief [among them]; thus the Lord, being that on which knowledge depends, is to be 
known as all-heads. [6] Since he hears the multitude of sounds, whether distant or 
near, disturbed or not, he [is called] one who has ears everywhere. [7] The fire [which 
is] distinct from a piece of iron looks as if [it were] not distinct [from it], likewise, 
[though] being outside the manifested world, [the Lord] is present, covering the 
manifested world. [8] The state of the Lord in His non-manifest form is like that of a 
spotless mirror in the midst of which an image is seen. [9] O four-faced one, because 
Bhagavan possesses the knowledge [gained] through the organs of sense in the matter 
of [phenomenal qualities] like colour and so on, for this reason he is called 
omniscient by the sages. [10] Because of the connection of the Supreme dtman with 
the highest degree of greatness, the all-pervasiveness of Lord Visnu is taught by the 
sages. [11] The state of having no beginning and likewise of having no end, is due to 
the fact that the Lord exists from eternity. Because of [His] imperceptibility for 


everyone, people say that He does not exist. [12] O Brahma, [the one which is] not 
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object of perception (=brahman), although free from the three guna-s, remains 
attached to these, like perfume in flowers, like pure water contained in the petals of a 
lotus. [13-14b] The One is present in the ocean [of worldly existence], embracing [it] 


outside and inside, as the water is inside and outside an immersed jar. [14c-15b] 


The identity of the two dtman-s, [namely] the Supreme Soul and the individual soul, 
is taught by the sruti. [15cd] The manifoldness of this individual soul is ascertained 
on account of the variety of the bodies, indeed [it is] like the multiplicity of one and 
the same image reflected in [many] mirrors. [16] The body is the aggregate of the 
five [elements derived from] the bhitdadi [ahamkara]; the individual soul abides 


there. The sages know that this soul is called supreme. [17] 


The sages, the spiritual teachers satisfied [with it], know with the eye of knowledge 
the imperishable object of knowledge: Visnu, who is not to be known by the intellect, 
indistinct, being beyond the manifested world, higher than the highest. [18-19b] 
There is no unsteadiness due to bodily movement and so on for the Supreme 
pervading [One], as there is [only] the impression [of movement] of the ether 


contained in a jar which is taken somewhere. [19c-20c] 


Actually there is no difference at all between the Supreme Soul and the individual 


soul. [20cd] 


As for the thousand petals of a lotus successively pierced by a needle, one cannot 
distinguish the [successive] moments [of the piercing] because of the subtlety [of 
these petals], [21] in like manner this Supreme Gtman is called subtle. The ignorant 
ones consider as remote [the dtman] that is always within the lotus of the heart. [22] 
As the wind which is diffused in the ether remains one and the same, similarly the 
eternal Lord, who has pervaded the whole world with its movable and immovable 


beings, continues to be Himself. [23] As the sun, the ruler, has risen to emit and 
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withdraw the rays of light, so Hari, the Lord, [has risen] to emit and withdraw the 
whole world. [24] Being nothing but consciousness, [the Lord] illuminates Himself as 
well as another object, similarly a lamp illuminates itself as well as paintings and so 
on. [25] Hari, devoid of colours such as white and so on, shines because He is 
endowed with the six guna-s beginning with knowledge, [guna-s which] do not 
belong to anyone else. [26] Bhagavan is described by the sages as the Supreme Gtman 
containing the whole world, [likewise] the clarified butter [is contained] in the 
coagulated milk, the sesame oil in the sesame seed and sweetness in lumps of sugar 
and so on: [27] one does not see it, [but] by the capacity of apprehension one 
understands it as truly being there, formless, not separated from the substance. [28] 
The Supreme Being is unborn, formless, the inner self (atman) of all beings. He 


becomes perceptible through the use of the bhavand for the ones who know. [29] 


[Brahma:] Who [are they who] understand through knowledge [the Being] who is 
intelligible only to Himself, who, pervading them, is present without form in all 
movable and immovable beings, not separated [from them]? [30] O Bhagavan, tell 


me about these ones, in conformity with truth. 


[Sri Bhagavan:] The best among the spiritual teachers who, after having been 
initiated according to the way taught in the Paficaratra, [perform] the adoration of 
Visnu in the cakramandala by means of the knowledge of the twelve-syllable 
mantra, [these] worship [Him] according to the injunctions taught in the scriptures. 
The Supreme Being dwells in person, manifestly, within the lotus of their heart. [31- 


32] They overcome the maya of Visnu, [but] the other people do not do so. 


[Brahma:] Of what kind is [that] being clearly placed before the mind’s eye? Which 
are its characteristics? O Bhagavan, if you show me [your] favour, explain [to me] 


everything [about it]. [33] 
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[Sri Bhagavan:] [That] Being is consisting of purusa and prakrti, unaffected by past 
and future, abiding in one hundredth of a point of a hair, the most minute and also the 
greatest, [one] whose body is highest bliss, free from growth and decay, all 
pervading, consisting of consciousness, [34-35] having the form of being, to be 
known through the syllable om, inaccessible through arguing [but] known through the 
means of true knowledge. Thus [this] Being always shines within the heart of the 


yogin. [36] 


It has a threefold form: gross (sthiila), subtle (siksma) [and] supreme (para). The gross 
one is to be known as having limbs (sakala), the subtle one as having limbs-devoid of 
limbs (sakalaniskala) [37] and the supreme form shall be devoid of limbs (niskala), 0 
lotus-born. [38ab] The sakala form of the Supreme Gtman is endowed with a thousand 
heads and so on. [38cd] The sakalaniskala form appears like a mass of splendour. The 


primeval form, consisting of being, consciousness and bliss, is called niskala. [39] 


Prakrti and her derivative [are] the proper forms of the Supreme dtman; moreover, 
prakrti and her derivative [are] the combination of the guna-s beginning with sattva. 
[40] Purusa is called the Supreme dtman. The one which is composed of the three 
guna-s, superintended by Him, brings forth the whole world consisting of 


consciousness and by His command she also destroys all that. [41-42b] 


Indeed the sole Supreme God fully endowed with various powers (sakti-s) performs 


the creation and destruction of the world and He is called Narayana. [42c-43b] 


As the inhabitants of a town enter into it through the city gates [located] in the 
various directions, likewise the beings always enter the Supreme Being as 


worshippers through the highest knowledge. [43c-44] 
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The yogin-s visualize [in meditation] the Supreme Being, shining like gold, abiding 
in the middle of a circle of light, come into the pericarp of the lotus of the heart, 
having four arms, bearing the conch-shell, the discus and the club. Those whose 
organs of sense have been restrained, visualize [Him] in these regions: in the 
brahmarandhra, in the middle of the eye-brows, in the navel-cakra, into the throat 
cavity, on the tip of the tongue and in the middle of the palate. Having consumed the 


karman done in the former births, they reach the eternal one. [45-47] 


The mortals who are intent upon the worship of Visnu, who are engaged in the five 
daily [obligations] and who are accomplished adepts (siddha) of the eightfold yoga, 
who are familiar with the twelve-syllable [mantra], [48] who have Vasudeva as their 
support, who are wholly devoted to Vasudeva and who are purified from every vice, 


[these] reach the eternal brahman. [49] 


As showers of rain, which are separated [from each other] when they are falling from 
a cloud in the sky, become one on earth, so the yogin-s [become one] in the brahman. 
[50] The flow of the rivers varies in many ways, [each river having] its own peculiar 
nature and so on, [but, once] entered [into the ocean], the water of the ocean does not 
differ from the water [of the rivers]. [51] Likewise, o four-faced one, the liberated 
souls, by becoming one [with It], abide in the Supreme brahman, so that there shall 


be a being in Its same world. [52] 


This secret doctrine was taught in the Nisad-s and in the Upanisad-s; [this is] the 


yoga which I have revealed to you, o lotus-born. [53] 
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CHAPTER SEVEN 


[Brahma:] The cause of the arising of the knowledge [which is] a means of attaining 


brahman [should be] entirely explained, if [you show] me your favour. [1] 


[Sri Bhagavan:] A pure knowledge (vijfidna), free from the influence of external 
objects arises for the [man] who [has achieved] the destruction of ignorance which 
has no beginning through the performance of the rites of propitiation of Bhagavan 
and the limbs of yoga, yama and so on: [2-3ab] purity, sacrifice, asceticism, due 
observance of all rites and customs and also the practice of recitation of the sacred 
texts; [3cd] the state of continence and chastity, moderation in diet, silence, restraint 
of the organs of sense, harmlessness and fasting, bathing in sacred waters and visiting 
places of pilgrimage on the banks of sacred streams; [4] indifference to children and 
wife, avoiding defiled food, disinterested reverence for the aged, patience, 
benevolence and kindness, [5] averting the face from the wives and the property of 
others, reverence for the authoritative scriptures, indifference to [any] object of 
enjoyment. Through these [virtues] preparing the mind [6] arises an awareness 
(jidna) turned inwardly. When knowledge and awareness (j#dnavijndna) arise, men 
devoted to ritual perceive - through [them] - the abode, having reached which they 


will never be born again, free from birth and death. [7-8ab] 


Now, o four-faced one, I will explain the cause of samsdara. [8cd]. [Men] fallen into 
the power of maya perform good and evil acts [and,] having attained a body, this and 
that karman is continuously produced. [9] Men, subject to [its] impulse, enjoy pain or 
pleasure. This is samsdra, 0 four-faced one; indeed karman is the cause of it. [10] 
Knowledge being preponderant, there shall be liberation of the self from samsdra; 
karman being preponderant, [samsdra], being unrestrained, arises again. [11] 


Karman, which is the cause of samsdra, comes to nothing on account of knowledge; 
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when karman as cause of samsdra is destroyed, immediately after [follows] 
liberation. [12] Samsara becomes ascertained: it has been explained as having 
karman as cause. Man himself, powerless because of ignorance, produces karman. 


[13] 


There are three kinds of ignorance, whose actions [can be either] joined or separated. 
By these karman is made either good or evil. [14] A manifold sleep is produced by 
these three [kinds of ignorance] as cause of karman and this [sleep] is called maya by 
the best among the learned ones. [15] From sattva [arises] a sleep full of joy and 
pleasure, from rajas a [sleep] filled with actions, from tamas a [sleep] called the 
deluding one. By these man is bewildered. [16] Being powerless due to samsara, 


[man] performs karman [which is] cause of rebirth. [17ab] 


The mind, connected with the guna-s beginning with sattva, dealing with the five 
elements, become fivefold, brings forth manifold activities. [17c-18b] When the 
mind, endowed with the quality of sattva, is occupied with earth, then man performs 
the activity of digging into the earth and so on; thus through worship and 
consecration [he works for] the protection of men. [18c-19] When [the mind] is 
devoted to rajas, [man has] the intention of hunting and killing animals. But when the 
heart is devoted to tamas, [man is engaged in] destruction, discord, [20] magic, 
bewitching, seizing other’s property and so on. [21lab] When, [dealing with] water, 
the mind is devoted to sattva, the powerless man frolics in water, drinks water, 
crosses over rivers and so on, o four-faced one. [21c-22b] When it is devoted to 
rajas, he makes ablutions by bathing in water buckets and so on, forms dams in the 
sea and so on and crosses rivers by swimming. [22c-23b] But when the mind is 
devoted to tamas, man, abandoning the two banks of a river or a rock in the midst of 
a river, throws himself every time into a chasm. [23c-24b] When the mind, [dealing 
with] fire, is devoted to sattva, he whose ardent temperament is endowed with 


acuteness beholds the sun, the moon, jewels, gold and so on. [24c-25b] When [the 
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mind] has got rajas, [man] is one who withstands all [opponents], sword in hand, 
then he slays wild beasts, striking violently with fists and sticks. [25c-26b] When the 
mind, dealing with fire, is devoted to tamas, there is an eager desire of red flowers 
and so on. [26cd] When [the mind], dealing with the air, [is devoted to] the quality of 
sattva, [man] executes rapid movements, dances, songs and speech. When the mind is 
devoted to rajas, [man] rises [by] riding on elephants, horses and so on. When the 
mind is devoted to the quality of tamas, [man] goes up into palaces and so on. [27- 
28] When the mind, dealing with ether, is devoted to sattva, there is a moving 
without fallacious appearance and without support. When the mind [is devoted] to 
rajas, every object seen in waking is seen again in dream. When the mind is devoted 
to tamas, [man], as one whose leg has been bitten by a snake, is not aware of pleasure 


or pain. [29-30] 


Thus man, fallen into the power of maya, connected with the three guna-s, performs 
manifold acts; getting a body according to these acts, being [immersed] in the 
samsara, he finds birth and death. [31-32b] When the eternal, Supreme dtman is 
inclined to grace, then, liberated from maya, absorbed in yoga, being one who has 
subdued his senses, by means of knowledge [man] attains the Supreme brahman, 


which is characterized by happiness. [32c-33]. 


[Brahma:] Now, how it might be connection with or disjunction from these guna-s? 
[34ab] 


[Sri Bhagavan:] O you having the lotus as a seat, these three guna-s occur and do not 
occur for man due to [his] connection with and disjunction from maya. Maya, never 
ceasing, eternal, constant, is based upon myself. [34c-35]. All beings, even the gods 
beginning with Brahma, fallen into the power of maya, roam about, bewildered by 


ignorance, 0 you having the lotus as a seat. [36] This maya, which is depending on 
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myself, indeed vanishes by the effect of [my] favour. Those who are bound on 


account of mdayd are liberated when they adore me. [37] 


[Brahma:] O Bhagavan, what can be the reason of your favour, being as you are fully 
satisfied? I do not understand the cause of it, under these circumstances. Explain to 


me that, in conformity with truth. [38] 


[Sri Bhagavan:] Faith, devotion and meditation placed on me in the right way, 
according to the rules settled in the authoritative scriptures and not otherwise, [this] 
shall be the cause [of my favour]. [39] The threefold cause [of my favour] towards all 
those who will be liberated has been told. Without these [three attitudes], the other 


people, subdued by maya, undergo transmigration. [40] 


After having known my avatara forms as arisen from me as their source, for the sake 
of the cessation of adharma and the increase of desire for dharma, the many [forms] 
apt to be known, then one should practice these three [attitudes]. [41-42b] The form 
of the Supreme dtman, which is devoid of any concrete shape, difficult to be known, 
is not within the range of these, i.e. faith and so on. [42c-43b] O Brahma, what [else 
could be] regarded as a cause of liberation, besides [what has been] mentioned? 


[43cd] 


[Brahma:] [With regard to] the creation of the non-spiritual and spiritual forms [of 
you], arises the question whether this creation has one single origin or whether these 


two [forms] have different origins. [44] 


[Sri Bhagavan:] The undivided, one, undeveloped form of the Supreme dtman is 
existing as non-different and different like clarified butter with regard to coagulated 
milk. [45] Sometimes the undeveloped is changed into the developed, due to the wish 


of the purusa. Then from the undeveloped arose the Great Principle and from the 
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latter the ahamkara was produced. [46] From the ahamkara arose the mind, then the 
group of the five subtle elements and the eleven organs of sense came into existence, 
o lotus-born, [47] [and] after that the aggregate of the five gross elements beginning 
with the earth. Thus the creation of the world out of the non-spiritual and spiritual 
[forms of myself] has been illustrated. [48] 


Thus, on account of these three guna-s as [their] origin, high, low and middle 
[beings] come into existence. I shall speak about them according to rank. [49] O four- 
faced one, when in these beings [the quality of] sattva [is present] in the highest 
degree, [there shall be] an excellent [man]; when chiefly influenced by [the quality 
of] rajas, a middle one; when [the quality of] tamas is prevalent, [there shall be] the 


worst [kind of man]. [50] 


Then those beings chiefly endowed with [the quality of] sattva, who pay a homage by 
which I am pleased, will get as a fruit [of their devotion] either worldly enjoyment or 
final beatitude, according to their wish. [51] Those twice born who worship with a 
disposition mainly influenced by [the quality of] rajas, will dwell in heaven as [an 
abode] characterized by return and, at the end of that [stay in heaven], they will 
undergo [again] transmigration. Those who worship, having tamas as their chief 
quality will remain in the atmosphere, whence they will undergo transmigration in the 
terrestrial world. [52-53] The yaksa-s, bhiita-s, pisadka-s and so on, who worship 
mainly endowed with [the quality of] tamas, after having dwelled in terrible places of 


torment, will be born again among the living beings. [54] 


Being restless, those who are wholly engaged in the sacrificial rites will be born 
again; [but] those who are devoted to my adoration, henceforth will not be born 
again. [55] Those people who have their abode thither, up to the residence of Brahma, 


will be born again. Those who are dwelling in my heaven will not undergo 
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transmigration anymore and anywhere. [56] Therefore do adore me, o Brahma, 
conforming yourself always to a sattvic disposition. [57ab] 

Three kinds of food are mentioned for those who are connected with the guna-s 
beginning with sattva: [57cd] those whose favourite [food] is oily, sweet and savoury 
belong to the first guna; [those who like food] rich of sharp, sour and salted flavour 
belong to the middle one; [58] those who act according to the lowest of the three 


guna-s find satisfaction in tasteless, raw, stinking, stale leftovers. [59] 


From sattva [derives] a sleep full of joy and pleasure, from rajas a [sleep] filled with 
actions; [but] for the one whose prevalent quality is tamas [there shall be] sleepiness 


day and night. [60] 


There is a threefold condition according to the three kinds [of people]: for the one 
who is devoted to sattva there shall be a going up; for the one who is full of rajas, a 


remaining in the middle; for the tamasic ones, a going down. [61 ] 


When sattva is unobstructed, it is enlightening because of its purity. Truth, 
knowledge, asceticism, silence, constancy, purity, equanimity, patience [62] and so 
on: [these are] the qualities producing good fortune for the one who is grounded on 
sattva [63ab]. Egotism is said to be threefold, [namely,] pride, anger and deceit 
[63cd]: these are the qualities of the rajas guna. But the one affected by tamas is 
regarded as [endowed with] wickedness, reviling others, sleepiness, mischievousness 
[64] and so on; [these] are mentioned as the qualities depending on tamas, o four- 


faced one. [65ab] 


When the other two lower guna-s have disappeared and sattva is fully developed, 
then arises the highest knowledge by which one reaches the supreme abode, difficult 
to be attained within the prakrti; [65c-66] having reached that [abode, men] are not 


born again in samsdra, which is a source of sorrow. [Those who are] devoted to 
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sattva, when they die, they enter the eternal worlds. [67] For the one devoted to rajas, 
when he dies, [there shall be] only a rebirth in a noble family. [68ab] O four-faced 
one, for the man devoted to tamas, after death, there shall be rebirth in low-caste 
families of dull [people] again and again. [68c-69b] At the end [of life], by means of 
the bhdvand a thinking [arises] for the dying man, concerning the conditions 
according to which man obtains this or that connection of the Gtman with the body 


(=the next rebirth). [69c-70b] 


Thus, the various destinies of men have been illustrated. [70cd] 
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CHAPTER EIGHT 


[Brahma:] O Bhagavan, the practice of asceticism is celebrated as a means of 
knowledge. Explain to me what is asceticism or what kind of asceticism [is meant]. 


[1] 


[Sri Bhagavan:] Asceticism is considered as threefold according to whether it is 
connected with speech, mind or body. Worship and respect for gods, brahmans, 
spiritual teachers and learned men, purity, rectitude, [2] harmlessness, continence and 
chastity, [this] is called the asceticism connected with the body. [Speaking] words 
[that are] truthful, kind and favourable to living beings, [3] and the practice of 
recitation of the sacred texts, [this] is said to be verbal asceticism. Perpetual content, 
subduing the self by mere thinking of brahman, [4], purity of mind and benevolence, 


[this] is called mental asceticism. [Sab] 


[Everything which is] duly performed by men having faith and not looking for 
beneficial consequences, is to be known as asceticism endowed with the quality of 
sattva, on account of its [being] a source of knowledge. [5c-6b]. [Everything which is 
performed] for the sake of accomplishing religious observances, honour, worship and 
so on, is [known as] asceticism relating to the quality of rajas. [6cd] But what [is 
performed] for the destruction of others and so on, shall be [known as] asceticism 
endowed with the quality of tamas. These two kinds of activities shall never be 


sources of knowledge. [7] 


[Brahma:] O Bhagavan, tell me, whence [is] the creation of the worlds, whither their 


destruction, how long [does] their maintenance [last]? [8] 
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[Sri Bhagavan:] Prakrti, having reached the state of manifestation, brings forth all the 
world with its movable and immovable beings; then everything vanishes and the 
maintenance [lasts] as long as a life of Brahma. [9] The time amounting to one 
thousand yuga-s corresponds to one day and night of Brahma and, according to that 
proportion, [his] life [lasts] one hundred years. [10] In one of his days there are 
fourteen Manu-s. The time of one Manu is said [to amount to] 69. [11] O Brahma, 
when [Brahma], having turned towards the supreme brahman, is dissolved [into it], 
this is called the great reabsorption [of the universe], o four-faced one. [12] And there 
are intermediate dissolutions occurring at the end of the days [of Brahma]. And again, 
there are great reabsorptions [of the universe] by this and that creator of the world. 


[13] Time revolves like a wheel, there is never an end. 


[Brahma:] O God, what is the nature of prakrti, how does she bring forth this world? 
Tell [me] everything, entirely, 0 Bhagavan, 0 you causing the welfare of living 


beings. [14] 


[Sri Bhagavan:] O four-faced one, by the sages prakrti is said to be the complete 
contraction of the guna-s beginning with sattva. [15] Non-spiritual, the womb of 
everything, undeveloped, eternal, she brings forth from herself the whole world by 
the injunction of the Supreme dtman. [16] She is existing as non-different and 


different like clarified butter with regard to coagulated milk. [17ab] 


At the end of a day of Brahma, the Lord called Samkarsana, as Rudra, according to 
his own will, withdraws the creatures within the prakrti. At the beginning of a day [of 
Brahma], as Brahma himself, the creator of the world, he begets again, as before, in 
due succession, all the world with its creatures. [17c-19b] Thus the creation and 


destruction of the world have been thoroughly enunciated by me. [19cd] 
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[Brahma:] What is the eightfold superhuman power which is obtained by a man 
endowed with devotion? Of what kind is the union (sadyujya) of a wise yogin [with the 
Lord]? [20] And, having got all [that] superhuman power, what is the reason he 


desists from [it]? 


[Sri Bhagavan:] The superhuman power of becoming as small as an atom, as well as 
the magical power of increasing size at will and the supernatural faculty of making 
himself heavy at will or of assuming excessive lightness at will: indeed whatever of 
this is wished, is obtained. [21] Through the superhuman faculty of assuming 
excessive lightness at will, man gets what he likes: he reaches even a very distant 
place in a mere moment; [22] the body is light and swift as a tuft of a silk-cotton tree. 
Through the supernatural faculty of making oneself heavy at will, the body, as a 
mountain, cannot be eradicated. [23] [Such a man] deals with livelihood and 
pleasures according to [his] wish. Indeed, 0 you having the lotus as a seat, living 
beings are subdued by his will. [24] Moreover he practices the supernatural art of 
entering another’s body according to [his] wish. So through these eight [powers] 


these men spend their time according to [their] desire. [25] 


If men forget me, [as] confused by a pleasant sleep, because of the waning of 
devotion for me, [they become] similar to rivers flowing up the stream. [26] 
However, if they worship me with the purpose of acquiring supernatural powers, they 
will be born again in eminent lineages of great men [27] [and] they shall be released 


from this reprehensible existence thanks to my favour. [28ab] 


O four-faced one, liberation is said to be threefold [according to its being]: endowed 
with distinction (bheda), devoid of distinction (abheda), or a combination of the two 
(misra). In the [variety called] bheda, liberation is characterized by servitude: as here, 
in these worlds, men are intent on the conduct prescribed by Hari, so in Vaikuntha the 


liberated souls, who are living in the world of God, the Supreme dtman, abide near 
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Him, being His servants, always concentrated [and] intent to please Him. [28c-31b]. 
The liberation [called] abheda shall be the absolute identity between the Supreme 
Soul and the individual soul; [31cd] for the one who is engaged in the meditation on 
the self consisting of [the idea]: “I am that”, with a sense of identity, to him occurs 
the liberation consisting of the oneness between individual soul and Supreme Soul. 
[32] But in the [liberation] consisting of a combination [of the other two] (misra), 
[taught] in the siddhdnta, the one who is in a state of difference, after having pleased 
the Supreme God by paying Him homage and so on, then, being concentrated [33] by 
means of a continuous attention focused only on the Supreme dtman, pure 
consciousness, he obtains the identity (aikya). That liberation is said to be 


characterized by union (sdyujya). [34] 


The eightfold supernatural power, that of becoming as small as an atom and so on, 
which is very difficult to obtain, or else the liberation consisting of the attainment of 
the highest bliss: the devotion to the Supreme dtman produces them both, according 


to the wish of men. [35-36ab] 


[Brahma:] Numerous tattva-s have been described by many authoritative texts, o 
Imperishable. [36cd] The meditation (bhavand) on all these tattva-s according to due 
order, the attention fixed on each of them, namely intense meditation (samadhi), 
produces the best knowledge of the authoritative texts, by which men reach the 
brahman that is regarded as the highest among these [fattva-s]. Tell me about all 
these tattva-s. [37-38] 


[Sri Bhagavan:] O four-faced one, I shall briefly describe the 51 tattva-s as forms of 
the Supreme dtman. [39] The unchanged, highest meditation (bhdvand) on these 
[tattva-s| effects perfection. Therefore, for this reason reflect upon these which are to 
be enumerated. [40] The undeveloped (avyakta), the following intellect (buddhi) and 


then, afterwards, the ahamkara, the five subtle elements (tanmdtra) and the other 
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eleven (i.e. the mind, the five organs of sense and the five organs of action), 
mentioned in due order; [41] the five gross elements (bhiita) beginning with the earth 
[and], o you having the lotus as a seat, in due succession, maya, time (kdla), kala, 
passion (rdga), knowledge (vidya) and so on; [42] felicity (nanda), great bliss 
(mahdnanda) and great science (mahdvidyd) are mentioned; and the soul, Siva, 
Brahma and, afterwards, Purusa, [43] Satya and Acyuta; then Ananta, Visnu and 
Sarva, final beatitude (nirvrti), the all pervading (visva) and man (purusa), the two, 
[then] the Supreme Being (paramesthin) is mentioned. [44] [With those] named 
Aniruddha, Pradyumna, Samkarsana and Vasudeva, [they are] 51, o four-faced one. 


[45] 


All that from which the aggregate of all created things, whether animate or inanimate, 
is arisen, has been told. [46ab] Who in this world, even the Lord of speech, [would 
be] able to describe the manifoldness, all the names and forms of these [tattva-s]? 


[46c-47b] So this line of names of tattva-s has been taught to you. [47cd] 


The successful yogin-s who are thinking about the fattva-s by means of specific 
meditations on [their] clear notion, shall certainly attain the supreme abode [of 


Visnu]. [48] 
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SECTION OF YOGA (YOGAPADA) 


CHAPTER ONE 


[Brahma:] O Bhagavan, ocean of compassion, Purusottama, it is said that the wise 
man absorbed in yoga [attains] final beatitude. [1] May this yoga be taught anew, if 
[it is] something worth hearing by people like me and if there is favour towards us 


who are worshipping [you]. [2] 


[Sri Bhagavan:] The fixing of a non-agitated mind upon any object - which is the 
conjunction [with that object] - this, o four-faced one, is twofold. [3] The continuous 
directing of the mind towards the acts prescribed, according to how the act has to be 
performed, this is called yoga of action (karmayoga). [4] But the constant directing of 
the mind towards the best object, this is to be known as the auspicious yoga of 
knowledge (j7dnayoga), promoting the fulfilment of every perfection. [5] The one 
whose mind is engaged in the twofold yoga characterized by what has been said, this 
one directly reaches the supreme bliss of final emancipation. [6] The limbs of the first 
one (karmayoga) are yama and so on and of the second one (jidnayoga) detachment 
(vairdgya) and so on. [7ab] There are eight limbs beginning with yama. Yama is 
characterized by harmlessness and so on. There are ten yama-s, namely: 
harmlessness, truthfulness, not stealing, sexual continence, compassion, rectitude, 
patience, resolution, moderate diet and purity. [7c-8] On the other hand, niyama is 
regarded as consisting of asceticism and so on. It is characterized by: asceticism, 
contentment, faith, generosity, worship of Hari, learning the canonical texts, modesty 


and muttering mantra-s. [9-10b] 
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All the postures, svastika and so on, are described in the right way. Svastika is said to 
be the posture where the two knees [are placed] on the two soles of the feet, [10c-11] 
by joining the left ankle to the right side and the right to the left: this posture is called 
svastika by the sages. [12] After having placed the feet on the thighs, one should then 
grasp both the big toes with crossed hands; this posture is known as the bound lotus 
posture (baddhapadmasana) and is highly honoured among the postures. [13-14b] 
After having placed just one foot on the opposite thigh, one remains immovable; this 
one, which removes [every] fault, is called the posture of the hero (virdsana). [14c- 
15b] According to the posture of the lion (sinhdsana), one should press with the 
regions of the crossed ankles against the perineum and stretch out the hands on the 
knees. [15c-16b] Having fixed the ankles on both sides of the perineum under the 
scrotum, one should firmly hold the feet with the hands; this posture is to be known 
as the blessed posture (bhadrasana), removing every disease. [16c-17] Having put 
the right ankle on the left side of the back and then putting the other ankle on the 
other side of the back: the cow-faced posture is regarded as gomukhdasana. [18-19b] 
Having pressed both sides of the perineum by the crossed ankles: this is called the 
posture of the liberated (muktasana); [19c-20b] or, let the muktasana be by putting 
the left ankle upon the penis, then by putting the other (right) upon the [left] ankle. 
[20c-21b] Having put the palms of the two hands next to each other upon the ground 
and having placed the elbows by the sides of the navel, having risen up together head 
and feet like a peacock, [this] is to be regarded as the posture of the peacock 


(mayurasana). [21c-22] 
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CHAPTER TWO 


[Sri Bhagavan:] For the purification of the nddi-s, the regulation of breath 
(pranayama) is prescribed, well disciplined with the help of the limbs of yoga, 


namely yama, niyama and also dsana. [1] 


The measure of the body, [measured] by one’s own fingers, is 96 fingers high; prana 
exceeds the body by the extension of twelve fingers. [2] The knower of brahman is 
supposed to make, by [his] effort, less or constant the air within the body, together 
with the fire existing in the body. [3] 


In the middle of the body the place of fire is as radiant as refined gold: it is a triangle 
for the bipeds, but a square for the quadrupeds; [4] it is circular for birds, hexagonal 
for water-born beings and octagonal for insects [Sabc]. There, blazing as light, agni 
vaisvanara, joined with prdna and apdana, cooks the four kinds of food. It is said [to 
be] in the middle of the body. [5d-6] O lotus-born, indeed the middle of the body for 
human beings [is]: two fingers above the anus, below the penis (i.e. behind the root of 
the penis), [measuring] from the left. [This corresponds to] the middle of the penis for 
the quadrupeds [and] the middle of the belly for all other beings. [7-8b] The place of 
the bulb, for human beings, is nine fingers from the middle of the body, four fingers 
high, four fingers long. It is egg-shaped for animals, the bipeds and the quadrupeds. 
[8c-9] The middle of the belly, this is worshipped with a sacrifice, indeed the middle 
of this is called the navel. In this place, there is a wheel having twelve spokes and 
they call the spokes months. [10] On these twelve [spokes] are the twelve murti-s 
beginning with Visnu. I am there, causing the wheel to revolve with the help of my 
maya. [11] The individual soul moves round the spokes in regular order, 0 you 
having the lotus as a seat, like a spider moves in the middle of its web. [12] The 


individual soul who is connected with the prdna can move; without [the prana] he 


a1? 


cannot. [13ab] Upwards, horizontally, above the navel is the place of the kundali. 
[13cd] That Aundali is made eightfold, existing in the form of the eight prakrti-s. 
[14ab] And she is always there, blocking completely and permanently the movement 
of the wind and the flaming of the fire in the place of the bulb and covering with her 
mouth the access to the brahmarandhra. [14c-15] At the time of yoga, being incited 
by the wind together with the fire, [she, i.e. the Awndali] is flashing in the cavity of 
the heart, having the form of a serpent of great brightness. [16] In consequence of 
that, the wind, on account of [its being] wind (i.e. moving air), moves through the 


susumnd. [17ab] 


The nddi susumnd is properly established in the middle of the bulb. [17cd] 
Resembling a lotus garland, she goes straight upwards to the brahmarandhra, 
flashing like lightning, possessing lotuses. [18] She is consecrated to Visnu, the nddi 
of brahman and the path reaching nirvana. [19ab] And ida and pingald are located on 
the left and on the right of her. [19cd] /da is risen from the bulb up to the left nostril 
and pingald is risen from that one up to the other nostril. [20] And the other two 
nadis, gandhari and hastijihva, are located before and behind that one, towards the 
left and the right eye. [21] The nddis piisa and yasasvini rise from there up to the left 
and right ear. Alambusd has her root in the anus, [22] and her upper part in the lower 
region. The nddi kuhii extends to the end of the penis and kesini, come from the bulb, 
[goes] until the big toes. [23] Those who are called the ten principal ones come 
together from the bulb, but there are many [other] nddi-s, gross and subtle, having 
their root there: [24] 72000 gross ones, but, o lotus born, the various subtle ones, 
which have their origin in the gross ones, can never be enumerated. [25] The subtle 


and the gross ones are spread out as [the veins] in a leaf of a holy fig tree. [26ab] 


The winds beginning with the ten prdna-s, [namely]: prdna, apdna, samdana, uddna 
and vydna, naga, kurma, krkara, devadatta and dhananjaya circulate in the ten nddi- 


s. [26c-27] Among these, the group of five beginning with prana is the main one - 
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there are namely two [groups of five] - or rather prdna alone is the best, being the one 
that bears the individual soul. [28] O you having the lotus as a seat, the places of 
prana are: [the space] between the nostrils in the face, the heart, the circle of the 
navel and the big toes. [29] Apdna, o Brahma, circulates in the anus, the penis, the 
thighs and the knees. Samdna is present in every part of the body, all pervading. [30] 
Udana is present in every articulation, of the legs as well as of the hands. Vydna is in 
the ears, the thighs, the hips, the ankles, the shoulders and the throat. [31] The five 
winds beginning with ndga are placed in the skin, the bones and so on. [32ab] The 
water and food within the belly are made equal to tastes. [32cd] Prana, as it goes into 
the belly, should sunder them. Through such activity prdna brings about the 
maintenance of the body. [33] The wind apdna causes the evacuation of urine and so 
on. The activities of prdna, apdna and so on are effected by the wind vydna. [34] The 
wind uddna leads up the [jiva] which is within the body. The samdna constantly 
nourishes and supports the body. [35] Naga causes the acts of vomiting and so on, 
kurma the shutting of the eyes and so on, Arkara the sneezing and devadatta produces 


sleep and so on. [36] Dhanajnjaya is related to the colour of the dead body. [37ab] 


O you having the lotus as a seat, after having known the variety of nddi-s, the kinds 
of winds, the place of the winds and their manifold activities, one should endeavour 
to reach the purification of the nddi-s in the way which is about to be described. [37c- 


38] 
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CHAPTER THREE 


[Sri Bhagavan:] A member of the first three classes, who behaves according to the 
established rules of conduct proper to his own class and suitable also to his stage of 
life, who is intent upon the homage paid to Vasudeva, [1] after having reached a 
solitary spot, devoid of any distress, completely furnished with the materials for the 
steps of yoga, there, having sat down on a pure, wooden seat, prepared with tufts of 
kusa grass, the hairy skin of a black antelope and so on, as high as a tala, possessed 
of two fan palms, having assumed, on the seat at his disposal, [the postures as] 
svastika and so on, according to taste, with the face turned eastwards, a straight body, 
well concentrated, [2-3-4] with the eyes fixed upon the tip of the nose, not bringing 
into contact the teeth with the teeth, having placed the tongue on the palate, with both 
arms relaxed, [5] the head slightly bent, positioning both hands according to the 
yogamudra, he should practise the regulation of breath by means of the prescribed 


method. [6] 


The acts of expiration, inspiration, holding and expiration of the air, because of these 
four, the regulation of breath is called forcing of the air. [7] So one should press the 
nostril with the right hand, inspire [the air] through ida, hold the air within one’s self, 
then, slowly, breath out the air through pingald. [8-9b] For a duration of thirty-two 
units of time one should inspire the air through ida into the belly; [9cd] later, for a 
duration of sixteen and sixty-four units of time, the one who is inspiring should hold 
the breath, [making] the body full of air like a jar. [10] All the nddi-s become [then] 
full of air. O Brahma, having done well in such a manner, the ten winds circulate. 


[1 lab] 


The lotus of the heart, by means of the act of inspiration, blossoms, fully expanded, 
then, because of the act of holding [the breath], is turned upwards. But that lotus 
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sprouted from the cavity of the throat is turned downwards. [11c-12] The stalk of that 
[lotus] resembles a fan-palm, [the lotus itself] has eight petals, looks like the flower 


of a plantain tree, has the splendour of the moon stone. [13] 


The one who practises sixteen pradndydma-s at the two twilights and at midnight, 
every day, frees himself from every evil. [14] O Brahma, what’s [the purpose of] 
further words? Those who are engaged in the regulation of breath, whose sins are 
wholly removed, they see myself, abiding in the lotus of the heart, within three years. 
[15-16b] After three years a man intent upon the regulation of breath shall become a 
yogin perfected by means of yoga, conquering breath, one whose sense organs are 
subdued, a light eater, a short sleeper and he shall become bright and powerful. [16c- 
17] Having overcome a sudden death, he shall have a long life [18ab]. 


The one who, during the exercises of regulation of breath, produces excessive 
perspiration, is the lowest one; [18cd] the one whose body trembles, during the 
exercises of breath regulation is the middle one; the one whose body feels invigorated 
is called the best one. [19] For the lowest one the evils of diseases will disappear, for 
the middle one again [the same], for the best one again the great disorder of bad 


diseases will disappear. [20] 


The one who passes little water and little faeces, whose body is light, who is 
moderate in diet, whose sense organs are subdued, who is clever-minded, knowing 
past, present and future, who is self-possessed, [21] who, after having given up 
expiration and inspiration, holds his breath, for that one there shall never be anything 


difficult to be obtained in the three worlds. [22] 


The strenuous one [who], by means of the mind, fixes [his] vital breaths on the lump 
of the navel, the tip of the nose and the big toe, at the time of the twilights, [this] 
yogin, exempt from fatigue, shall always be free from every disease. [23-24b] By 
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means of the concentration on the lump of the navel he will be freed from the 
diseases of the belly. [24cd] Indeed by means of the concentration on the tip of the 
nose, [he will have] a long life. Through the act of holding one’s breath within the big 
toe, there will be lightness of the body, o lotus-born. [25] Having drawn the air in at 
the tip of the tongue, the indefatigable one, by drinking, feels heat. He who, at dawn, 
drinks after having drawn in the air with the help of the tongue, will have great 
perfection in speech at [the end of] three months; and he who practises this exercise 
for six months, [shall undergo] the removal of any great disease. [26-27] Wherever 
the breath is held and fixed in a part of the body which is affected by illness, indeed 
by means of the fixing of the air health occurs. [28] So the breath should be held and 
fixed by means of the concentration of the mind. [29ab] O you having the lotus as a 
seat, the cause of the unshakeability of the mind is explained: [29cd] having 
withdrawn the sense-organs from worldly objects, duly stopping with the two hands 
the senses of hearing and so on, being concentrated, one should focus attention on the 
apana, after having withdrawn it upwards, above the belly. [30-31b] In such a way 
the mind of the yogin becomes independent. [31cd] Indeed, for the independent one, 


the breath is always held under the control of the mind. [32ab] 


The prdna circulates alternately in the two nostrils. [32cd] [There are] three nddi-s 
and this pradna parvades them; [33ab] the sankhini is in the right opening (=nostril), 
the prana of living beings [pervades] it and, again, incessantly, for the same amount 
of time, it circulates in the left [opening]. [33c-34b] In this manner, gradually, by 


means of the circulating air, man conquers the breath. [34cd] 


The introverted, concentrated one should distinguish the divisions of time: day and 
night, fortnight and month, season, half year and so on [from his inner time]. [35] He 
should also ascertain the end of his life by the observation of the signs of approaching 
death, through the pulsation of the parts of his body, the big toe and so on. [36] 


Having ascertained that, he who knows yoga best, strives after beatitude. 
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CHAPTER FOUR 


[Brahma:] O Bhagavan, which are the signs of approaching death, how is death 


indicated by them, is there a means of solving this doubt? [1] 


[Sri Bhagavan:] The one whose pulsation in the big toe and in the thumb disappears, 
shall die within one year. [2] For the one whose pulsation in the wrists and also in the 
ankles disappears, the duration of this life shall be of six months. [3] For the one 
whose pulsation in the elbow [disappears], the duration of life shall be of three 
months. [4ab] When the capacity of perceiving, pulsation and so on [is lost] in the 
armpit and in the sides of the membrum virile, [the duration] of life shall be of one 
month; of a half month when sweat appears [in those parts of the body]. When an 
indistinct noise is audible in the stomach, life will last ten days. [4c-5] For the one for 
whom light appears like fireflies, life will last five days; when one sees [something 
related to] the tongue, the duration of life shall be of three days. [6] When one sees 
[something related to] the point of the nose, death occurs in two days, there is no 
doubt [about it]. [7ab] After having recognized such first signs of approaching death 
as cause of destruction, he who seeks final beatitude should be wholly devoted to 


japa and meditation. [7c-8b] 


The inner performance of the daily rites with the help of the mind, is to be regarded 
as pratyahara, which is to be practiced as a limb of yoga; [8c-9b] or else, pratyahrti 
is regarded as the focusing of the attention (dhdrana) on the eighteen different vital 


parts of the body, by drawing [the attention] from one vital part to the other. [9c-10b] 


O lotus born, these are the vital parts of the body: [13b] the big toe, the ankle, the 
middle of the shank and likewise [10cd] the middle of the thighs, the anus and the 


heart, the membrum virile and the waist, the navel and the throat, [11] the root of the 
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palate and the base of the nose and the orb of the eyes, the middle of the eyebrows 
and the forehead and besides that also the head in general, [12] the root of the head 
and the base of the ears. [13ab] 


The dharana [is] the concentration of the mind on those five elements [placed] in the 
body consisting of the five elements, by the one who is intent upon yama and so on, 
and this [is] a means of rescuing from the ocean of samsara. [13c-14] [The leg] from 
knee to foot is regarded as the place of earth; earth is yellow, quadrangular and 
endowed with a thunderbolt. [15] It has to be thought of, having placed the air there, 
for a duration of five ghatika-s. [16ab] Above this, within the root of the thighs, there 
is the place of water, o four-faced one; [16cd] it is like a half moon, white and 
endowed with a lotus. [17ab] It has to be thought of, having placed the air in [such] 
part of the body, for a duration of ten nddika-s. [17cd] From the navel up to the waist 
it is called the place of fire; [18ab] there fire is of vermilion colour, triangular. It has 
to be thought of, having held and fixed the breath, for a duration of fifteen nadika-s. 
[18c-19b] [In the chest] above the navel as far as the nose, indeed there is the place of 
air; [19cd] the element air has the shape of a vedi, is smoke-coloured and powerful. 
[20ab] Air has to be thought of, having placed the prdna [there] by holding the 
breath, for a duration of twenty ghatika-s. From the nose up to the brahmarandhra 
there is the place of ether; there ether has the same splendour of an eye ointment. 
[20c-21] The strenuous one should meditate on it, having placed the air [there] by 
holding the breath. [22ab] In the part of the body [where] earth [is located], the yogin 
should worship Hari as Aniruddha, with four arms and decorated, for the releasing 
from worldly existence. In the part of the body [where] water [is located], the yogin 
should worship Narayana with intense meditation; [22c-23] Pradyumna in [the part 
where] fire [is located]; further on, he should worship Samkarsana in the part [where] 
air [is located] and the Supreme Self Vasudeva in the part [where] ether [is located]. 


[24] Indeed there is no doubt that [this] yogin shall soon reach that [Vasudeva]. 
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CHAPTER FIVE 


[Sri Bhagavan:] After having first assumed the yoga posture, the afjali directed 
towards the region of the heart, the eyes fixed upon the tip of the nose and the tongue 
placed on the palate, [1] not bringing into contact the teeth with the teeth, with a 
straight body, concentrated, one should withdraw the senses. Then with pure intellect 
[2] [one should] meditate on the highest Vasudeva, the Supreme dtman, endowed 
with a form but also formless, on the throne [erected] in the lotus of one’s own heart. 
[3] They praise this meditation as always granting the fruit of final emancipation. The 
evil done during seven rebirths disappears for that yogin who, for the space of three 


hours only, shall meditate on Vasudeva by holding the breath. [4] 


One should know that the state of waking [is located in the part of the body] 
beginning from the swelling of the navel as far as the region of the heart, the abode of 
the [state of] dreaming is in the throat, the [state of] deep sleep is in the middle of the 
palate [and] the fourth state [of consciousness] is placed in the middle of the 
eyebrows. [5-6] But the Supreme brahman, which is beyond the fourth state [of 
consciousness], is regarded as being in the brahmarandhra. [7ab] After having 
approached, through the states of waking and so on, the brahmarandhra, there shall 


arise the fourth state [and] at the end of the fourth state there is Visnu. [7c-8b] 


Thus, the one who is concentrated should meditate in the absolutely pure ether; 
indeed he should meditate on Visnu [as] eternally manifest, having the splendour of 
ten million suns, dwelling in the lotus of the heart, endowed with all forms, [8c-9] 
multiform, possessing many faces, endowed with many arms, adorned with many 
weapons, [10] having various colours, god auspicious and terrible, raising up 
weapons, overspread with many eyes, having a splendour equal to ten million suns. 
[11] For the yogin who is practising meditation, the whole knowledge of the mind 


vanishes. The consciousness which is within the lotus of the heart is imperishable 
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light, [12] resembling a bud of white mustard, beyond the fourth state of 
consciousness, infinite, consisting of bliss, consisting of consciousness, shining, all- 
pervading, [13] resembling a lamp sheltered from the wind, with the brightness of an 
inartificial gem. For the yogin who 1s practising meditation, liberation is at hand. [14] 
Indeed for the yogin who is practising meditation, seeing in the lotus of the heart any 
form whatsoever of the god endowed with all forms, the gross, the subtle or another 
one, the object [of meditation] becomes immediately manifest. [15-16b] Indeed as a 
fruit easily follows [as additional consequence] the superhuman power of becoming 
as small as an atom and so on [16cd]. But the identity of both, the individual soul and 
the Supreme Soul, this is to be known as samadhi, the accomplishment of the aims of 
the sages. [17] “Truly I am the Supreme brahman’’. The one who has performed this 
meditation becomes motionless as the trunk of a tree, resolute [and] will no longer 
perceive the objects of the senses. [18] As the outer water which has entered into the 
ocean, [becomes] calm, abandons its unsteady nature, so the individual soul of the 
yogin experiencing samadhi merges into the Supreme a@tman who is Vaikuntha. [19- 


20b] 


Since there soon arises the desire for the highest reality, [20cd] I shall speak about the 
means [of fulfilling that desire]. Listen, o you having the lotus as a seat. [21ab] In the 
light half of the month, in the first half of the year towards the summer solstice, the 
yogin, sitting on a large seat of kAusa grass which [has been prepared] on a ground 
[where] a cakrapadmamandala endowed with auspicious marks has been drawn, 
having first fixed the breath as before, should assume the lotus posture. [There], after 
having worshipped Hari - [the God] of the core of the twelve-syllable mantra - by 
understanding His self in its highest [form], [21c-23] having kindled a radiant fire in 
the middle of the body, thinking of the eternal brahman which is within the lotus of 
the heart, resembling one thousand bolts of lightning, similar to the fire of the end of 
the world, he should make his own consciousness identical with it [i.e. with the 


brahman]. [Then], he should burn with the tongues of that fire the whole body made 
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out of the [five] elements. After having consumed [it], the [vogin], knowing the 
nature of the mantra, as if he were Garuda having freed himself from [the shell of] 
the egg, should think of [himself] sitting [there], visualizing also the body made out 
of mantra taking gradually shape [as] ever consisting of light, consisting of 
consciousness, all-pervading, having the nature of the word (i.e. the mantra). [24-27] 
Then, after having caused [this] changeable [body] to gradually fade, the yogin 


reaches the brahman and shall no more undergo transmigration in this world. [28] 


What has been so expounded is the quintessence of yoga, 0 you having the lotus as a 
seat. [29ab] This has to be taught to those who are totally engaged in ritual, who are 
always turned away from worldly existence, who are initiated worshippers devoted to 
me. [29c-30b] The one who, permitted by a guru, learns this meritorious yoga, which 
destroys worldly existence [and] grants the complete attainment of any object, this 


one reaches final beatitude. [30cd] 
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TABLE OF THE SOURCES OF THE PADMASAMHITA* 


AS, 31, 16-18, 24-25b = PadS, yp, 1, 7c-10b 
AS, 31, 31c-46 = PadS, yp, 1, 10c-22 

AS, 32, 5-6 = PadS, yp, 2, 4-8b 

AS, 32, 7-8b = PadS, yp, 2, 8c-9 

AS, 32, 11c-12, 23 = PadS, yp, 2, 13c-15 


HYP, 2, 7-10 = Pads, yp, 3, 7-11b 
HYP, 2, 11-12 = Pads, yp, 3, 18c-20 
HYP, 3, 66, 113 = PadS, yp, 2, 4-8b 
HYP, 3, 113 = PadS, yp, 2, 8c-9 


JS, 4, 39-43b, 50-51b = PadS, jp, 5, 23-27 
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JS, 4, 121, 123 = PadS, jp, 6, 50-52 
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ParS, 1, 73-76 = PadS, jp, 4, 21-24 

ParS, 1, 77-78 = PadS, jp, 4, 25-26c 

ParS, 1, 79-80 = PadS, jp, 5, 1-2 
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ParS, 1, 83-85 = PadS, jp, 7, 38-43b 

ParS, 2, 7-10, 63-64 = PadS, jp, 7, 49-69b 
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Kurzfassung 


Diese Dissertation befasst sich mit der Padmasamhita, einem stidindischen Sanskrit Text des 
Paficaratra, der vermutlich zwischen dem XII Jahrhundert und dem XIII Jahrhundert A.D. 
entstanden ist. Das Werk ist in vier pdda-s eingeteilt, die respektive der Erkenntnis (jfidna), dem 
yoga, dem Ritual (kriya) und dem rechten Verhalten (carya) gewidmet sind. 

Die Dissertation ist den philosophischen und theologischen Lehren der Pdaddmasamhita 
gewidmet, sowie der Rolle des yoga im religidsen Leben und in den Ritualpraktiken der 
pancaratrin-s. Die Untersuchung stiitzt sich auf den jnana- und yoga-pdda, jene Teile des Werkes, 
in denen die theoretischen und doktrinaren Grundlagen des kriya- und caryd-pada dargestellt sind. 

Der historisch-philologische Zugang und eine vergleichende Untersuchung von “Parallelen“ mit 
anderen Paficaratra samhita-s werfen Licht auf die Art der Abfassung der Padmasamhita in den 
untersuchten Abschnitten so, dass sich aufeinander folgende Schichten, Interpolationen und 
Harmonisierungsversuche erkennen lassen. 

Die wichtigsten Ergebnisse der Untersuchung lassen sich wie folgt zusammenfassen. 

In der Theologie der Padmasamhita und in der Schépfungstheorie nimmt das Héchste Wesen 
drei Urformen (ripa-s) an: auf géttlicher Ebene manifestiert es sich als Héchster Vasudeva und, als 
Ursprung der Lebewesen, als Geist (purusa) beziehungsweise als Materie (prakrti). Dieser Begriff 
der dreifachen Manifestation des Héchsten Wesens diirfte von Yadavaprakasa’s Vorstellung der 
Entfaltung des brahman in seine drei amsa-s beeinflusst sein. Durch den Begriff der Urform (ripa), 
erganzt durch denjenigen der géttlichen Erscheinungsformen (miirti), stellt die Padmasamhita die 
Dynamik der Gottesvorstellung dar: in seinen Urformen wird das Héchste Wesen der Ursprung 
seiner verschiedenen konkreten Erscheinungsformen, namlich die gottlichen Gestalten, die aus dem 
adya riipa Vasudeva hervorgehen, die Individualseelen, deren Ursprung das purusa-ripa ist und die 
materiellen Prinzipien, die aus dem prakrti-rupa hervorgehen. 

Dariiber hinaus wird der relationale Aspekt des Gdottlichen, als Anwesenheit Gottes in der 
Meditation und in der rituellen Verehrung analysiert und in seinen theologischen Aspekten 
dargelegt. 

Das Kapitel tiber die Lehre der Emanzipation untersucht den Begriff der mukti als Vereinigung 
(sdyujya) von Individualseele und Ho6chster Seele, wie auch eine 4ltere Vorstellung der 
Emanzipation, nach der diese darin gesehen wird, “in der selben Welt wie Gott zu sein” (sdlokya), 
“sich in der Nahe zu Ihm zu befinden* (samipya), “mit Ihm Ahnlich zu sein“ (saripya) und 
schlieBlich “mit Ihm vereinigt zu sein“ (sayujya). Nach dieser alteren Auffassung scheinen diese 
vier Formen der Emanzipation vom jeweiligen sozialen Stand der Herkunft abhangig gewesen zu 
sein; beide Auffassungen (jiingere und 4ltere) wurden jedoch in der Padmasamhita harmonisiett. 

Im zweiten Teil der Dissertation, der dem yoga gewidmet ist, werden die Funktion der yogischen 
Disziplin im vom yoga gepragten Ritualsystem der Padmasamhita sowie die Bedeutung der 
yogischen Meditation (dhyana) im religidsen Leben, insbesondere die psychologischen und 
heilbringenden Aspekte der Erfahrung von samadhi, analysiert. In diesem Zusammenhang wird 
schlieBlich die Ritualpraktik des yogischen Suizids diskutiert, die von der Padmasamhita aus einer 
alteren Tradition tibernommen und “entscharft“ wurde. Diese Praktik kann vom sdadhaka 
vorgenommen werden, wenn er sich entscheidet, durch eine spezifische siddhi dem eigenen Leben 
ein Ende zu setzen um die eigene Emanzipation zu beschleunigen. In der Padmasamhita wurde 
diese siddhi vermutlich aus der Jayakhyasamhita and der Satvatasamhita und lteren Sivaitische 
Lehren wie den Malinivijayottaratantra tibernommen, wobei sie in der Jayakhyasamhita als 
begleitendes Sterberituals eines zeitgerechten Todes stilisiert wurde, wahrend die Padmasamhita 
den alten Aspekt eines Suizids bewahrte. 
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Summary 


This dissertation deals with the Padmasamhitda, a Sanskrit text of South Indian origin, belonging 
to the Paficaratra, composed between the XII and XIII century A. D.. The work is divided into four 
sections (pdda-s), devoted respectively to knowledge (j7dna), yoga, ritual (Aviva) and right conduct 
(carya). 

The dissertation is devoted to the philosophical and theological teachings of the Padmasamhita, 
as well as to the place of yoga in the religious life and ritual practice of the pdficardatrin-s. Attention 
is focused on the jfdana- and yoga-pdda, the sections providing the doctrinal and theoretical 
background to the kriyd- and carya-pada. 

A historical-philological approach and a comparative study of parallels with other Paficaratra 
samhita-s together throw light on the manner of composition of the Padmasamhita, allowing the 
successive layers of text-transmission to be distinguished, and the interpolations, discrepancies and 
attempts at harmonization to be discovered. 

The chief outcomes of the research can be outlined as follows. 

In the Padmasamhita theology and creation theory, the Supreme Being takes three forms (rtipa- 
s): at the divine level He manifests Himself as Highest Vasudeva and, in bringing forth living 
beings, as spirit (purusa) and matter (prakrti). It is suggested to consider this concept of the 
threefold manifestation of the Supreme Being as being influenced by Yadavaprakasa’s idea of the 
unfolding of brahman in its three amsa-s. By means of its original concept of rapa, complemented 
by the notion of marti, the Padmasamhita represents the inner dynamics of the godhead: through 
His three ur-forms, i.e. His rapa-s, the Supreme Being gives rise to His manifold concrete 
manifestations, namely the divine figures arising out of the ddya rijpa Vasudeva, the individual 
souls originating as particular concretizations of the purusa-ripa and the derivatives of the prakrti- 
rupa. 

Furthermore, the relational aspect of the godhead, which is actualized as the presence of God in 
meditation and ritual worship, is analysed and elucidated in its theological aspects. 

The chapter on the doctrine of liberation illustrates both the concept of mukti as union (sdyujya) 
between individual souls and Supreme Soul, and the older idea of a fourfold liberation consisting of 

“being in the same world” as God (sdlokya), “nearness” to Him (sdamipya), “likeness” to Him 
(sarupya) and “union” with Him (sdyujya). This older idea of liberation, whose four states are 
respectively related to the social rank of the devotees, is harmonized in the Padmasamhita with the 
later concept of mukti as sdyujya. 

The second part of the dissertation, which is devoted to yoga, discusses the function of the yogic 
discipline in the yoga-permeated ritual system of the Padmasamhita and the importance of yogic 
meditation (dhydna) in the religious life, with particular regard to the psychological and salvific 
aspects of the experience of samadhi. Finally, the ritual practice of yogic suicide is discussed. This 
practice can be performed by the sadhaka who, by taking advantage of a specific siddhi, chooses to 
put an end to his own life in order to hasten his final emancipation. In the Padmasamhita this siddhi 
was presumably taken over from an older tradition to which belonged the Jayakhyasamhita, the 
Sdtvatasamhita and the teaching about yogic suicide contained in Saiva texts (such as the 
Malinivijayottaratantra). Whereas in the Jayakhyasamhita the suicide is somehow masked as a 
meditative practice to be performed at the occurrence of natural death, in the Padmasamhita the 
idea of suicide, though smoothed over, has been preserved. 
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